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ABSTRACT
THE SPIRITUALITY OF PREACHING:
EXPLORING THE RELATIONSHIP
BETWEEN THE SPIRITUAL FORMATION OF THE PREACHER
AND THE SPIRITUAL FORMATION OF THE CONGREGATION
by
David Wesley Wells
The purpose of this study explored the claim that the spiritual formation of the
preacher is a principal activity when preparing to preach. Based on a review of the
literature related to the spirituality of preaching and the research results of four pretest
and four posttest interviews, the project focused on an eleven-week timeframe in which
three pastors participated in an intensive practice of the spiritual disciplines. The
following statements summarize the four major findings:
1 . The spiritual formation of the preacher's heart is an important consideration
when seeking to preach a word of transformation to the people of God.
2. The study and meditation of Scripture should receive initial and priority
attention before consulting other resources when preparing to preach.
3. The spirituality of one's preaching is strengthened within the group process.
4. The growth of the pastor's and the congregation's perception of one another':
spirituality is as important as the spiritual growth of the individuals and groups
themselves.
The findings of this study offer suggestions for the maimer in which clergy clustt
groups operate within the United Methodist Church. However, the discoveries reported i
this project also carry implications for pastors who preach weekly regardless of the
denomination they may serve. Clergy tend to work independently with respect to sermon
preparation. The conclusions put forth in this dissertation support the practice of pastors
working interdependently with one another prior to stepping into the pulpit.
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Wells 1
CHAPTER 1
PROBLEM
Introduction
The mixture of people who heard Peter's sermon on the day of Pentecost is
clearly conveyed in Acts 2:9-10: "Parthians, Medes, Elamites, and residents of
Mesopotamia, Judea and Cappadocia, Pontus and Asia, Phrygia and Pamphylia, Egypt
and the parts of Libya belonging to Cyrene, and visitors from Rome, both Jews and
proselytes" (NRSV). Although many who were present that day believed in the God of
Abraham, Isaac, and Jacob, the congregation represented a variety of people groups who
spoke different languages and lived within distinctly different cultural systems.
Following Peter's message, however, Acts 2:41 claims that "about three thousand
persons were added" to the body of believers. As uniquely distinct as the individuals who
heard Peter's message were from one another, many understood and were moved to
respond to the saving message of the gospel.
Likewise, those who participate in worship during this present time bring with
them a difference of life experience, understanding, and worldview. Contrary to this
understanding, Martin Luther King, Jr. stated in his final sermon at the Washington
National Cathedral, "We must face the sad fact that at eleven o'clock on Sunday morning
when we stand to sing Tn Christ there is no East or West,' we stand in the most
segregated hour of America" (139). Although King characterized the church gathered on
Sunday morning as the least assimilated time period during the entire week, a diversity of
life experience does, in fact, exist within the worshipping congregation that can be easily
overlooked. While the percentages may vary from congregation to congregation, those
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who gather together in Jesus' name may be described as Republican or Democrat,
African-American or Caucasian, Generation X or Baby Boomer. Some persons may have
been raised in the church; others were not. Some congregants prefer a more traditional
style of worship liturgy while others favor a more emergent style.
Within this body of diversity is the setting for the Word of God as it is preached.
The preacher carries the formidable task of communicating the Word of God effectively
to a variety of persons. Given that many types of people groups are present, a variety of
models of preaching exist, as well. The preacher may follow closely the model of a
herald. The herald's concern is to speak on behalf of God regardless of whether or not the
congregation deems the message relevant. The preacher may also choose to preach in the
mode of a counselor. The preacher as counselor seeks to address the relevant needs and
concerns with which the congregation is struggling. Given such options, among others,
the principal challenge of the preaching task may be choosing and employing the most
effective homiletic model.
However, when preaching to a diverse congregation, the pastor's primary concern
should not be focused on which model to consider when preparing to preach. In his book
Preaching in the Spirit: A Preacher Looks for Something That Human Energy Cannot
Provide, Dennis F. Kinlaw writes, "The greatest problem in preaching is not the
preparation of the sermon but the preparation of the preacher" (17). In other words, the
capacity of the preacher to embody God's Word is as critical a task as finding the right
mode by which to communicate it. Michael Pasquarello, III argues that the preacher's
greatest challenge requires hearing God's Word before speaking it. He writes, "We speak
because we have first been spoken" {We Speak 15). The preacher must, therefore,
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discover the best positions in which to be shaped by the Holy Spirit through the reading
of Scripture. By focusing foremost on the heart, the preacher will be better equipped to
preach even to an eclectic audience. Likewise, when the heart of the preacher has been
warmed, the temperature in the pew has a greater likelihood of being raised. Many
persons attribute to John Wesley the practice of encouraging pastors to set themselves on
fire with passion, so that others might be drawn to hear God's Word proclaimed.
The claim has been previously made that a leader cannot take people to places
where the leader has never been. The Shema stipulates, "You shall love the Lord your
God with all your heart, and with all your soul, and with all your might" (Deut. 6:5). The
implication of this command is threefold. God is to be loved with great passion, fervor,
and desire (heart). God's Law is to be studied and understood (mind). Finally, a
relationship with God requires effort and persistent practice (might). Given such
qualifications, any preacher who wishes to lead a congregation into a more loving and
abiding relationship with God must strenuously pursue such a relationship first and
foremost while engaging in the task of sermon preparation.
Therefore, this study was pursued to explore the connection that may exist
between the spiritual formation of the preacher and the spiritual formation of the
congregation. The intent was to examine any possible relationship that may exist between
the preacher's desire to love and be loved by God and the congregation's desire to pursue
these same goals. The aim of the research was to determine how a preacher might
effectively communicate the gospel regardless of how different the persons hearing the
sermon may be from the preacher.
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Purpose
The purpose of this study explored the claim that the spiritual formation of the
preacher is a principal activity when preparing to preach to the mixture of persons who
worship within three United Methodist congregations following an eleven-week intensive
period of focus on the Christian spiritual disciplines by their respective pastors.
Research Questions
The intent of the following research questions was to explore the Christian
spirituality of three pastors and their respective congregations prior to (pretest) and
following (posttest) the intervention of an eleven-week period of intensive immersion in
the Christian spiritual disciplines by means of focus group interviews. The interviews
were convened both before and after the intervention to evaluate any connection that
might exist between the spiritual growth of the preachers and the spiritual growth of their
respective congregations. Each of the questions was designed in an effort to maximize the
response from the pastors and their respective congregations.
Research Question #1
How did the participating pastors and members of their congregations perceive
themselves in the areas of Scripture reading for spiritual growth, experience with
corporate worship, prayer, and relationships with others prior to the eleven-week
immersion in the Christian spiritual disciplines?
Research Question #2
How did the participating pastors and members of their congregations perceive
one another in the areas of Scripture reading for spiritual growth, experience with
Wells 5
corporate worship, prayer, and relationships with others prior to the eleven-week
immersion in the Christian spiritual disciplines?
Research Question #3
How did the participating pastors and members of their congregations perceive
any changes in themselves with regard to the areas of Scripture reading for spiritual
growth, experience with corporate worship, prayer, and relationships with others
following the eleven-week immersion in the Christian spiritual disciplines?
Research Question #4
How did the members of the participating congregations and their respective
pastors perceive any changes in one another in the areas of Scripture reading for spiritual
growth, experience with corporate worship, prayer, and relationships with others
following the eleven-week immersion in the Christian spiritual disciplines?
Definition of Terms
Precise definitions are important to the overall validity of this project. The use of
specific language helps to delineate the subject matter focused upon in this study.
Therefore, the following key terms are used.
Christian Spiritual Disciplines
The Christian spiritual disciplines are practices disciples of Jesus utilize to
connect with and emulate the person of Jesus Christ. The Christians disciplines include,
but are not limited to, the participation in corporate worship, prayer, the study of
Scripture, the weekly observance of Holy Eucharist, fasfing, and contemplation. Christian
disciplines are the actions that followers of Christ pursue, through the inspiration of the
Spirit, to draw closer in relationship with God.
Wells 6
Christian Spirituality
Christian spirituality embodies a set of beliefs and expectations that imitate the
life and example of Jesus Christ {imitatio Christi). The humanity of each Christian fully
participates in the life of Christ through the work of the Holy Spirit (Gal. 2:20). Christian
spirituality is expressed through a range of devotional practices as observed throughout
the history of the Church. Christian spirituality can also be understood as the fruit that is
realized by following the Christian spiritual disciplines. Devotion to God's commands is
fulfilled through a life lived in the presence of the Holy Spirit (Gal. 5:22-26).
Devotion
Devotion represents a fervent affection for and dedication to God. Devotion can
be expressed through feelings of affection for God, as well as behaviors and practices that
demonstrate one's loyalty to God. The person who is observed to be faithful and loyal to
God is one who is characterized as devoted.
Knowledge
Knowledge is defined as the familiarity, awareness, or understanding of Christian
spirituality. Knowledge can be acquired through experience or study. Knowledge engages
both the mind and the heart. For Christians, knowledge is gained through the wisdom
expressed through the Scriptures, as directed by the Holy Spirit.
Living Faith
Living faith is understood as the habit or pattern of behavior that is shaped by
God's Word. It involves a practice of Christian spirituality that is engendered by the Holy
Spirit as the means to a life of holiness.
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Spiritual Growth
Spiritual growth is defined as the increase of a Christian disciple's capacity for
wisdom, knowledge, faith, and devotion to God. The ultimate goal of spiritual growth is
to love God and one's neighbor completely.
Ministry Intervention
Given that the preachers' potential influence on the spiritual formation of their
respective congregations was the target of the project, the intervention centered on an
eleven-week intensive focus on the Christian spiritual disciplines as an engrained habit
for sermon preparation. Two other ordained elders within the West Ohio Conference of
the United Methodist Church agreed to participate in this intervention project. I served as
the third pastor. Each of the pastors involved engaged in a regimen of prayer, as well as
reflection on the assigned Scripture lessons from the Revised Common Lectionary for a
time period of ninety minutes each day, four days a week.
Prior to each day's Scripture readings, all three pastors prayerfully invited the
Holy Spirit to be their source of spiritual enlightenment. Throughout the completion of
each day's reading assignments, the pastors were asked to journal their responses to a
series of nine questions. Additionally, the participating pastors recorded in their journals
all the persons and matters they included in their respective time of intercessory prayer.
The foci for prayer included, but were not limited to, the following persons or matters:
family members, church members, community concerns, clergy colleagues, world affairs,
and oneself
The overriding intent of each pastor was to gain a greater awareness of God's
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presence through the Scriptures, as well as within the lives and affairs for whom they
prayed. Moreover, all three participants paused at the top of every business hour during
each of the five weekday periods for the purpose of discerning the presence and direction
of the Holy Spirit. Eight times a day, all three pastors paused for two to five minutes to
reflect upon the work of God's Spirit within and surrounding themselves. They also
recorded in their respective journals any feelings or thoughts that came to mind. Prior to
going to sleep every night, each pastor engaged in the suggested pattern for "Prayer at the
End of the Day" outlined in Reuben P. Job's book. Three Simple Rules: A Wesleyan Way
ofLiving. Each pastor was asked to journal his reflections (all pastors are male) upon the
following general question: Where did you sense God's presence with you this day?
On Wednesday of each week, all four pastors gathered together for a ninety-
minute period of holy conversation, worship, corporate prayer, and Holy Communion.
"The Prayer to the Holy Spirit" was utilized from the Worship Booklet for Pilgrims: Walk
to Emmaus (48). Psalm 130:5-6 was also spoken in unison based on the suggestion from
Torrence Finley's book, Three Simple Rules for Christian Living (60). A period of forty-
five minutes was devoted to a fluid dialogue that focused on each pastor's reflections on
the lectionary Scriptures assigned for that particular week. An additional thirty minutes
took aim at reflecting upon the various ways each pastor waited for and experienced the
presence of God, as well as sharing and praying for one another's expressed prayer
concerns. The final fifteen minutes centered on worship by engaging in the sacrament of
Holy Communion as printed in The UnitedMethodist Book ofWorship (36-39).
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Context
The context in which the research took place was within three congregations
located within a radius of twenty-two miles of one another. All three local congregations
are member churches of the West Ohio Annual Conference of the United Methodist
Church. Church A is situated within a suburban village. The suburb is found on the
southeastern edge of a major metropolitan city. Church B lies closer to the city, but
within eight miles of Church A. Church C is located twenty-two miles southeast of the
city. All three churches are considered to be midsized congregations while averaging
130-180 in average weekly worship attendance. All three churches are established within
communities that have experienced substantial numerical growth within the past two
decades. Since the late 1980s, Churches A and B have transitioned from one-time
farming communities to suburbs. Church C is located in a city of less than forty-thousand
persons and has experienced a population growth of approximately 10 percent over the
previous two decades.
In similar fashion, each of the three churches has experienced considerable
change. Church B has increased its physical footprint through the completion of a major
building campaign. Church B has witnessed a minimal 200 percent increase in the
number of persons attending worship since the 1990s. By contrast. Churches A and C
have remained fairly stable in worship attendance throughout the previous two decades.
Over the previous twenty years, each of these three local churches has received a
considerable number of new constituents into their congregations. Since many of these
new persons may frequently represent differing worldviews, economic status, and
generational and demographic levels, they are likely also to bring with them a variety of
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understandings and practices with regard to Christian spirituality. Given that such
diversity exists within the setting of worship each week, the challenge for preaching to
such varying bodies of believers is substantial. The task of one preacher attempting to
communicate the gospel to persons whose theologies, sociopolitical views, and personal
experiences range greatly would appear to be an insurmountable task.
An alternative approach might involve focusing more of one's attention on the
spiritual formation of the preacher and less on the mixture of people within the worship
setting. Peter's preaching on the day of Pentecost demonstrates that when one is filled
with the Holy Spirit the Word of God can pierce the soul of those who listen, regardless
of how different from one another or even the preacher the congregants may be. In fact, if
the spiritual life of the preacher does have a major connection with the spiritual life of the
congregation, the implications for preaching are substanfial. The implications of such a
connection could likewise impact other local congregations within the United Methodist
Church. With an increased emphasis on developing the spirituality of pastors, the fruit
that is subsequently gained through the spiritual growth of congregations could be
substantial. The enhancement of the spiritual life of each United Methodist pastor would
be to catalyze the spiritual growth of the local church.
Additionally, congregations beyond the United Methodist Church may benefit
from a study focusing on the relationship between the spiritual life of the pastor and the
congregation. Like the three churches involved with this study, other local churches that
have experienced considerable demographic shifts toward greater diversity both within
and surrounding the local congregation would benefit from such research. For the
preacher who struggles knowing how to communicate with a congregafion of dissimilar
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persons, a greater assurance could be gained in recognizing that the place where
corporate transformation of God's people begins is with God through the individual
preacher.
Methodology
This study used a qualitative design with focus groups and journaling to
determine the extent to which a relationship exists between the spirituality of the preacher
and the spirituality of the congregation. A portion of the data was collected prior to
(pretest) and following (posttest) the eleven-week intervention project, utilizing open-
ended questions addressed to a focus group. Each church hosted a focus group of
approximately twelve persons. Each group met for a period of sixty to seventy-five
minutes both prior to and following the intervention project. A group facilitator was
recruited, coached, and utilized to ask a series of open-ended questions that sought to
explore what spiritual changes, if any, they observed in themselves and their pastor as a
result of their respective pastor's preaching prior to and following the intervention. The
same facilitator was used across all three focus groups. I recorded the participants'
observations by using a combination of descriptive and reflective field notes. I silently
observed and took notes during a portion of the interview sessions, so as not to introduce
a major intervening variable. The only exception is that I declined to take field notes
during the two occasions that my church's focus group convened, as well as the
occasions in which the clergy group met.
Likewise, an additional set of data was collected prior to (pretest) and following
(posttest) the eleven-week intervention project utilizing open-ended questions addressed
to the three clergy who participated in this project. The clergy group met for a period of
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sixty to seventy-five minutes both prior to and following the intervention project. A
group facilitator was recruited, coached, and utilized to ask a series of open-ended
questions that sought to explore what spiritual changes, if any, they observed in
themselves and their respective congregations as a result of their preaching prior to and
following the intervention. The facilitator who interviewed the three church focus groups
also facilitated the clergy interviews.
Participants
The population of this study was based upon purposeful sampling criterion of
members within the congregations of Churches A, B, and C. One focus group of
approximately twelve persons per group was selected from within each of the three
participating churches. The rationale for selection into the focus groups was based on
three factors. First, each group was to be a representative reflection of the ethnic,
generational, and cultural diversity of the congregation as a whole. Second, the persons
chosen for participation in the focus groups were evenly divided as to the era in which
they came to the church. One-half of the focus group participants began attending their
respective congregations prior to the period of time the community and church realized
meaningful change. The other half of each focus group began participating in their local
church both during and following the respective period of change. Finally, the
participants were picked by virtue of their familiarity with and practice of the classical
spiritual disciplines.
Instrumentation
The primary research instrument utilized with each of the focus groups was a set
of researcher-designed questions. The facilitator posed open-ended questions to each
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group. A portion of the questions centered on perceived spiritual changes that took place
within individuals following the presentation of the eleven-week intervention project. A
second portion of the questions centered on any perceived spiritual changes the
congregations observed in their pastors and, likewise, any spiritual changes the pastors
observed in their respective congregations. Participants in the three church focus groups
responded verbally to each question with a time limit of two minutes per person. I took
field notes during each focus group interview with Churches A and C. The participants'
responses were recorded in writing, along with any observable demonstrations of
demeanor or body language that might add to the study's data.
Finally, each of the three participating pastors contributed additional data by
keeping a journal to reflect upon his thoughts and feelings during the eleven-week
project. No female pastors took part in this project, so as to allow the participants the
freedom to delve into conversations that may be difficult for men and women to share
with one another. Journal notes included each pastor's responses to the nine questions
related to the weekly lectionary readings, as well as any insights regarding one's personal
spiritual condition.
Variables
The independent variable within this study was the eleven-week spiritual
intervention project in which each of the three pastors participated. During this eleven-
week timeframe, each pastor preached no fewer than ten times to their respective
congregations. The intervenfion was intended to enhance the preachers' spiritual lives
with regard to the reading of Scripture, corporate worship, prayer, and relationships with
others. These dependent variables were evaluated on the recorded responses given by
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participants during each of the three church focus group interviews, the recorded
responses given by the clergy during their respective interview, and the journal notes
recorded by each pastor.
Four intervening variables were identified. First, a bias either for or against the
preacher could have skewed the data. Those who hold a more favorable view of the
preacher may not have been inclined to offer a response that could be perceived as
critical. Likewise, persons who harbor an unfavorable view toward the preacher may
have been inclined to offer responses that are unduly critical. Second, a number of the
laypersons who participated in the three focus group interviews may have missed a
portion of the eleven-week interval in which their pastor preached. Three, the pastor of
Church A had been recently appointed to the congregation only four months prior to the
start of the intervention project. The observations of the pastor and lay representatives of
Church A may be skewed due to the newness of the appointment. Finally, my presence as
a silent observer during the interviews may have prevented the participants from fully
disclosing their thoughts and feelings.
Data Collection
The week during which the intervention project began, I met with each of the
church focus groups. During the first fifteen minutes of each group session, I gave a brief
overview of the project in which each of the representative pastors participated.
Following the introduction, I presented the facilitator who convened the pretest and
posttest focus group sessions. Following his introduction, the facilitator posed each of the
open-ended, researcher-designed questions centering on the participants' experience and
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knowledge of Christian spirituality, as well as the perceived spiritual experience and
knowledge of the preacher.
Likewise, the facilitator and I met with the other two participating clergy prior to
the start of the intervention. I gave a fifteen-minute overview of the project and
introduced the facilitator to the clergy. The facilitator then spent an hour with the clergy,
asking each of the researcher-designed questions that were similarly addressed to the
three congregational focus groups. Additionally, each of the three pastors received a
journal in which to record their feelings, thoughts, and reflections throughout the eleven-
week study.
The week following the conclusion of the eleven-week project, the facilitator and
I met, once again, with the three church focus groups (posttest). The first half of each
session focused on quesfions of changes, if any, the participants observed in their own
experience and knowledge of Chrisfian spirituality. The second half of each focus group
session centered on any perceived changes the participants noted in the preachers'
experience and understanding of Christian spirituality.
Additionally, the facilitator and I met with the other two clergy for a period of an
hour. The questions asked of the three church focus groups were similarly asked of the
pastors. At the conclusion of the clergy interview, I asked the other two pastors to return
their journals.
Data Analysis
Following the collection of data from the focus group field notes and the three
journals used by the pastors to record their personal reflecfions, I coded the participants'
responses into themes. Each theme reflected a major idea. A frequently repeated theme
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contributed to the overall validity of that particular theme. Likewise, I noted and analyzed
all possible interconnections among themes. This study sought to determine whether or
not a relationship exists between the congregations' increased longing to experience more
of God's presence with the preachers' desire for the same.
Generalizability
The delimitations of this study are restricted to congregations that have
experienced a major demographic shift within or surrounding their faith communities.
This project may not be compatible with congregations that are relatively stagnant in
terms of demographic change. However, the implications of this study for churches that
serve diverse congregations and communities are potentially noteworthy. In particular,
pastors who preach to congregations that are ethnically, culturally, or socioeconomically
different from themselves can take great comfort in knowing that a key principle in
preaching lies within the pastor's desire to love and be loved by God more and more.
Such knowledge could encourage local churches and judicatories in seeking to recruit or
appoint pastors to diverse congregations.
Theological Foundation
In his book, Henry Carter claims that for J. Wesley sin was an actual voluntary
transgression of God's law. Furthermore, specific sins were a result of a corruption of
human nature. Wesley believed that every generation was a participant in Adam's
rebellion described in Genesis 2. Carter states that Wesley believed the problem of sin
was addressed accordingly:
This world-wide malady was met, in the Divine ordering, by the love of
God manifest in the life and death and resurrection of Christ; thus, through
the bounteous giving of the Spirit of God the Christian could be more than
conqueror over sin.... (86)
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Wesley taught that God's grace�prevenient, justifying, and sanctifying�was sufficient
to redeem humanity from the consequences of sin and to restore humanity's capacity for
fear the consequences of sin" (God Spoke 177). Conversely, Rutledge argues that
knowledge of God comes prior to any knowledge of sin. Through the activity prevenient
grace sinners become convicted of sin by first encountering God through the person of
the Holy Spirit.
In his sermon "The Lord Our Righteousness," J. Wesley underscores the doctrine
of justification as the foundation of the Christian faith. Wesley states, "The meaning is,
God justifies the believer for the sake of Christ's righteousness, and not for any
righteousness of his own" (420). Wesley's contended that through the death and
resurrection of Jesus righteousness is procured for the believer. The righteousness of
Christ becomes the righteousness of those who place their faith in him. According to
Wesley, God justifies believers by imputing upon them the righteousness of Christ, the
effect of which is to restore such believers into the favor of the Father. Wesley
summarized his thoughts on justification by alluding to the letters of Paul with these
words:
Faith is imputed for righteousness to every believer; namely, faith in the
righteousness of Christ; But this is exactly the same thing which has been
said before. For by that expression I mean neither more nor less than that
we are justified by faith, not by works; or that every believer is forgiven
and accepted merely for the sake of what Christ has done and suffered.
(420)
Given this theological framework, Wesley counseled every believer to discard what he
called "the filthy rags of our own righteousness" (420). All sense of self-dependence
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must be dispensed. According to Wesley, the believer is to put to death any notion that
works can be of any help with regard to one's salvation:
Justifying faith implies, not only a divine evidence or conviction that "God
was in Christ, reconciling the world unto himself; [2 Cor. 5:19], but a
sure trust and confidence that Christ died for my sins, that he loved me
and gave himself for me. ("Justification by Faith" 205)
For Wesley, justification is inherently the work of God to which individuals are given
the opportunity to respond.
Wesley also was deeply concerned that one's justification through the person of
Jesus might lead to antinomianism: "In the meantime what we are afraid of is this: lest
any should use the phrase, 'the righteousness of Christ,' or, 'the righteousness of Christ is
'imputed to me,' as a cover for his unrighteousness" ("Lord Our Righteousness" 219). In
his sermon, Wesley alluded to an assumed alcoholic who might use his faith in the
righteousness of Christ as rationale for not being held accountable for his persistent
drunkenness. Wesley refused to acknowledge that any believer who does not possess the
"tempers of a Christian" (423) could rely on the atonement of Christ as an excuse to
continue sinning. Though Wesley was a staunch advocate for the theological position of
justification, he also believed in the process of sanctification. Wesley was as much in
favor of imparted righteousness as he was in imputed righteousness.
However, J. Wesley qualified his theological stance based on positioning.
Jusfification always precedes sancfificafion. Wesley offered a firm response when
questioned whether or not he believed in inherent righteousness:
Yes, in its proper place; not as the ground of our acceptance with God, but
as the fruit of it; not in live place of imputed righteousness, but as
consequent upon it. That is, I believe God implants righteousness in every
one to whom he has imputed it. I believe "Jesus Christ is made of God
unto us sanctification" as well as righteousness; or that God sanctifies, as
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well as justifies, all them that believe in him. They to whom the
righteousness of Christ is imputed are made righteous by the spirit of
Christ, are renewed in the image of God, after the likeness wherein they
were created, in righteousness and true holiness. ("Lord Our
Righteousness" 420)
Wesley's claim is grounded in the words of Paul in Galatians 2: 19-20: "For through the
law 1 died to the law, so that I might live to God. I have been crucified with Christ; and it
is no longer I who live, but it is Christ who hves in me." Like Paul, Wesley believed that
individual believers had died to the practice of works righteousness. As a consequence of
faith, God has credited to all believers the righteousness of Christ. At the same time God
has imparted into the heart of believers the Spirit of Christ in order that they might live
the Christian life. Through one's union with Christ, the spiritual formation of persons is
made possible.
J. Wesley's concern for living in righteousness influenced much ofWesley's
preaching ministry. Wesley believed that God intended to create a holy people or a
people who were set apart to love God and neighbor more fully. God accomplishes this
task by working to refashion the believer from within.
In his book, Kenneth J. Collins describes the occasion when J. Wesley preached at
the congregation at Mary's in 1741. Collins writes, "So often criticized by his fellow
Anglican clergy, Wesley was to return the favor in kind" (126). Wesley preached on the
theme of the difference between a nominal and a real Christian. Wesley's focus on
sanctification stirred controversy among his clergy colleagues by insinuating that many
of them possessed the form of godliness by holding to the outside appearance of a
Christian but lacked a genuine spirit of personal piety.
Wells 20
Richard P Heitzenrater claims that Christian perfection was the foundation of J.
Wesley's theology: "Heitzenrater writes, "To be more explicit, the call to responsible
Christian living centered for Wesley upon the Great Commandment, to love God and
neighbor" (145). For Wesley, the purpose of Christian living is to possess the mind of
Christ and to act as Christ would act. In preaching the message of sanctification, Wesley
was seeking to form a people whose outward lives flowed from and were reflective of an
inward Christian character.
Likewise, James K. A. Smith argues for a pedagogy that supports the practices of
forming a unique people whose primary desire is to seek God and his kingdom (Matt.
6:33). Smith advocates for the Augustinian idea that persons have been made for God
(34). Humanity has been created for the purposes of being loved by and loving the One
who creates all things. This statement holds true for the one who preaches, as the person
who first hears God's Word, as well as for those who hear the Word of God through the
preacher.
As previously stated, the spiritual formation of the preacher is the most critical
activity with regard to the task of preaching. The Old Testament prophet Isaiah records
his experience when he was first called to speak on God's behalf:
Then one of the seraphs flew to me, holding a live coal that had been taken
from the altar with a pair of tongs. The seraph touched my mouth with it
and said: "Now that this has touched your lips, your guilt has departed and
your sin is blotted out." Then I heard the voice of the Lord saying, "Whom
shall I send, and who will go for us?" And, I said, "Here am I; send me."
(Isa. 6:6-8)
Jeremiah echoes a similar encounter with God when he was a child:
Then the Lord put out his hand and touched my mouth; and the Lord said
to me, "Now I have put my words in your mouth. See, today I appoint you
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over nations and over kingdoms, to pluck up and to pull down, to destroy
and to overthrow, to build and to plant." (Jer. 1:9-10)
In each of these biblical examples, God first places his Word into the mouth and heart of
one who is chosen to speak on his behalf God not only provides such spokespersons with
words, God offers the Word made flesh in the person of Jesus. In other words, God
provides the preacher the means of becoming a living witness, as well as a spokesperson.
This theological belief has been often echoed from the pulpit countless times and holds
critical importance for the preacher: God must first do something in a person before God
can do anything through that person.
Overview
In Chapter 2, a variety of literature dealing with preaching and the spiritual
formation of the preacher is reviewed. Chapter 3 provides a more in-depth explanation of
the design of the study. Chapter 4 offers an examination of the research findings. Chapter
5 reports the major findings of the study, as well as the implications that result from the
findings.
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CHAPTER 2
LITERATURE
Introduction
Preaching to a congregation that represents a divergence of worldviews,
generational experiences, and cultural differences presents a challenge for any preacher.
Given that the body of Christ also embraces a variety of spiritual and natural gifts,
presenting the Word can pose a daunting task. Likewise, the spiritual maturity of the
church that gathers to hear the sermon can be equally divergent, thereby further
complicating the task of preaching.
Once again, the preacher has a number of models by which to communicate
God's message. Thomas G. Long identifies a variety of preaching models, such as
preacher as herald, preacher as pastor, and preacher as storyteller or poet. Rather than
focus primarily on which selected style of preaching best fits a particular congregation.
Long explores the approach of preacher as witness. Long explains that the authority with
which the preacher is granted to speak stems from what the preacher has seen and heard
(47). The author further argues that the preacher as witness is not a neutral observer but is
spiritually transformed as a result of what the preacher has experienced. The effect of
encountering God's Word becomes both a mode of communicating God's Word to the
congregation and a means by which the preacher becomes a living example of God's
Word for the congregation. In other words, the preacher becomes the embodiment of the
message when endeavoring to convey it. God first works to conform the preacher to the
Word before the preacher speaks God's Word to his people. With regard to this divine
work, the purpose of this study was to explore the claim that the spiritual formation of the
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preacher is a principal activity when preparing to preach to the mixture of persons who
worship within three United Methodist congregations following an eleven-week intensive
period of focus on the Christian spiritual disciplines by their respective pastors.
Theological Framework
One of the motifs presented in the dual volumes of Luke and Acts is that of
witness. The disciples who followed Jesus were eyewitnesses to the teachings of and
miracles performed by Jesus. Moreover, the disciples were also on-site observers of the
resurrected Christ. Their personal encounters with Jesus permitted them to share of their
experiences with others.
Eyewitnesses in Acts
In the Acts 2:32, Luke quotes Peter toward the conclusion of his sermon on the
day of Pentecost: "This Jesus God raised up, and of that all of us are witnesses." Once
again, the context in which Peter's sermon was preached takes place within the hearing of
at least fifteen different cultural groups. Luke states that each of these various people
groups were amazed and perplexed that they could hear God's message through Peter in
their own languages. Luke continues by explaining how upon hearing Peter's sermon the
crowd in Jerusalem asked what they should do in response (2:37). Even more, the three
thousand persons from this diverse audience who welcomed the saving message of Jesus'
death and resurrection were subsequently baptized into the Christian faith.
The ability of the crowd to hear God's Word preached in languages they could
understand was miraculous in itself Not only did the Holy Spirit make their
understanding possible, but the Spirit also empowered the transformation of their hearts.
Equally as amazing, though, was the spiritual transformation of Peter himself Following
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Jesus' ascension into heaven, Peter and the other ten apostles had presumably confined
themselves to the same upper room in which they had shared the Passover meal with
Jesus prior to his crucifixion. Ten days after Jesus' ascension Peter emerged from the
upper room a much more confident and courageous person than when he initially entered
the upper room.
Less than two months prior to Pentecost, Peter had repeatedly denied any
affiliation with Jesus to a small group of people gathered outside the courtyard of the
high priest following Jesus' arrest by the Temple guard. Even a face-to-face encounter
with Jesus (Luke 24:34) after Christ's resurrection was not sufficient enough to prevent
Peter and the other disciples from reacting with terror when Jesus made a final
appearance on the day of his ascension. In both of these instances Peter demonstrated a
lack of courage, as well as a lapse of faith in Jesus. Questions arise as to the basis for
Peter's change in temperament between the timeframe of Jesus' death and resurrection
and the day of Pentecost. Peter displays a marked level of cowardice in one set of
circumstances before Jesus' ascension and great boldness seven weeks later.
In the opening words of the third gospel, Luke indicates the purpose of his
writing:
Since many have undertaken to set down an orderly account of the events
that have been fulfilled among us, just as they were handed on to us by
those who from the beginning were eyewitnesses and servants of the word,
I too decided, after investigating everything carefully from the very first,
to write an orderly account for you, most excellent Theophilus, so that you
may know the truth concerning the things about which you have been
instructed. (Luke 1:1-4)
The phrase, "that you may know the truth." employs the Greek word asphaleia.
According to William H. Willimon, asphaleia indicates a "reassurance with regard to
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one's faith" (163). Asphaleia specifies an exceedingly high level of certainty. Willimon
contends that the possible meaning of asphaleia is also at play in the closing words of
Peter's sermon. After declaring that he was an eyewitness to God raising Jesus from
death into life, Peter stated, "Therefore let the entire house of Israel know with certainty
that God has made him both Lord and Messiah, this Jesus whom you crucified" (Acts
2:36). Luke reveals that Peter's confidence in what he has witnessed God doing had
grown. In other words, Peter's faith in Jesus as the Messiah was absolutely assured. Peter
boldly made his profession of faith despite the report that some people in the crowd on
the day of Pentecost had criticized Peter and the other ten apostles for speaking foreign
languages. Luke clearly specifies that the ability to speak in such a fashion was given to
the apostles by the Holy Spirit: "All of them were filled with the Holy Spirit and began to
speak in other languages, as the Spirit gave them ability" (Luke 2:4). The gospel writer
infers that because the Holy Spirit endowed the Apostles with the ability to speak in
foreign languages, the Spirit also granted the Apostles the bold certainty (i.e., asphaleia)
to speak as ones who personally witnessed the resurrecting power of God at work in
Christ even in the face of resistance.
The book of Acts also bears record to a dispute the Jewish high council had with
Peter and John. Chapter 3 relates the story of a lame man who was healed in the Jewish
Temple through the words of Peter. Little time elapses before word of the miracle spread
throughout the Temple courts. The crowd who saw the lame man walking is said to be
"filled with wonder and amazement at what happened to him" (Acts 3:10). Peter,
however, was reportedly surprised at the crowd's astonishment and exclaimed, "You
Israelites, why do you wonder at this, or why do you stare at us, as though by our own
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power or piety we had made him walk?" (3:12). Luke goes on to describe how Peter,
once again, boldly preached the name of Jesus whom God had raised from the dead while
asserting that he and the other apostles were witnesses to this claim (3: 15).
As Peter courageously proclaimed the good news of Jesus to the crowd. Acts
chapter 4 reveals that the Jewish high council was becoming increasingly annoyed by the
apostles' assertions about the resurrection as well as the additional two thousand Jews
who had come to believe the words of Peter. During a brief interrogation by the council,
Peter was reportedly filled with the Holy Spirit as he confidently declared these words:
Rulers of the people and elders, if we are questioned today because of a
good deed done to someone who was sick and are asked how this man has
been healed, let it be known to all of you, and to all the people of Israel,
that this man is standing before you in good health by the name of Jesus
Christ of Nazareth, whom you crucified, whom God raised from the dead.
(Acts 4:8-10)
Once again, Luke's gospel prefaces Peter's intrepid remarks to those who resist the good
news of Jesus with the condition that Peter spoke while being filled with the Holy Spirit.
Furthermore, Luke indicates the high council recognized that Peter and John witnessed
boldly and confidently, even though they were "uneducated and ordinary men" (4: 13).
Following the interrogation, Peter and John reportedly returned to their Christian
friends and revealed all that had previously taken place in the Temple courts. The
disciples subsequently prayed that they might be further granted the ability to "speak
your word with all boldness" (Acts 4:29). Upon their petition, the disciples were, once
again, "filled with the Holy Spirit and spoke the word of God with boldness" (4:31). As
their capacity to be filled with the Spirit grows, the disciples also gained greater courage
to witness to their faith in Christ.
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Willimon contends that for the gospel writer Luke the preacher's role in bearing
God's Word is that of faithful witness. Willimon claims, "For Luke, "eyewitnesses' are
those who have witnessed the power of Christ's presence and its effects" (163). Faithful
preaching does not rely on the personality or persuasiveness of the preacher. Instead,
faithful preaching is dependent upon the power of the Holy Spirit at work within the life
of the preacher to embolden the preacher to proclaim the good news of Jesus the Christ.
Even the individual or corporate response that stems from such proclamation is not the
concern of the preacher but rather the activity of the Holy Spirit.
However, Luke refuses to present the overarching story of Acts as one that never
encounters failure. Acts 17 reports that the Word when witnessed through a preacher as
educated as Paul can yield limited success. Paul courageously stood in front of the Greek
Areopagus in the city of Athens and fearlessly witnessed to the work of God through the
person of Jesus. Paul skillfully employed the art of rhetoric to affirm the spiritual
curiosity the Athenians displayed (Acts 17:22). Likewise, Paul strategically used the
Greek shrine that acknowledged the worship of an "unknown god" to transition his
message to focus on the God he had come to proclaim in the name of Christ (17:23). Paul
claimed that through the power of this God, who had been heretofore unknown by the
Athenians, that "we live and move and have our being" (17:28). Paul utilized this
particular quotation from Greek poetry in an effort to communicate on a level that the
Athenians could recognize and appreciate. However, when Paul witnessed to the
resurrection of Jesus from the dead, the response to his message was mixed. Luke asserts,
"When they heard of the resurrection of the dead, some scoffed; but others said, 'We will
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hear you again about this'" (17:32). The report came back that some of the people in
Athens believed in Paul's witness while others did not (17:34).
Willimon cites this particular episode in the Acts story as a caution to modern-day
preachers: "Nothing within the power of the Word protects bearers of the Word from
rejection" (165). Jesus himself stated that Paul would be shown how much he would
suffer for the sake of preaching the name of Christ (Acts 9: 16). Not even the power of the
Holy Spirit can prevent the eyewitnesses of the gospel from experiencing rejection.
Acts also testifies to the belief that nothing can ultimately prevent the power of
God's Word from achieving victory. Acts 8 bears record to such a triumphant claim.
Philip was directed by an angel of the Lord to venture into the wilderness. Along the way
Philip encountered a eunuch who occupied a strategic political position within the
Ethiopian royal court. The biblical witness testifies that the eunuch was reading a
messianic prophecy from Isaiah 53:7-8. The eunuch turned to Philip with a question:
"About whom, may I ask you, does the prophet say this, about himself or about someone
else?" (Acts 8:34). At this point Philip took the opportunity to proclaim the good news
about Jesus. The Word strikes the eunuch so powerfully that he asked Philip to baptize
him (8:38).
By presenting this story, Luke strongly implies that the opportunity for Philip to
bear witness to this eunuch is not a matter of chance. Even coming upon a body of water
in the middle of the wilderness for the purpose of baptism is no mere coincidence from
the gospel writer's point of view. This story suggests that the Holy Spirit is behind the
scene orchestrating all the events that transpired, granting Philip the words to witness to
the eunuch as well as providing the means for the eunuch's baptism. Even the snatching
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of Philip away from the eunuch's presence is directly attributed to the intervening work
of the Spirit (Acts 8:39). The success of the eunuch's conversion to Christ is both tacitly
and explicitly affirmed as the work of God. Though the Word of God was boldly
proclaimed through human lips, God worked through the person of the Holy Spirit who
ultimately grants victory. The points of victory that are named within the story of Acts
result in the conversion of various people groups, including Jews, a few Athenians, and
an Ethiopian eunuch. Willimon claims that such a declaration is good news for preachers
given that neither success nor failure is limited to their abilities or even their inabilities
(166).
The Corporate Nature of Witness
Each of these stories in Acts locates its eyewitnesses within a corporate setting.
Peter initially bore witness to the death and resurrection of Jesus in the presence of at
least three thousand persons. Peter was eventually granted the opportunity to preach
before the Jewish high council in Acts 4, while Paul proclaimed the message of the
gospel to a crowd that had gathered at the Areopagus in Acts 17. Even Philip's
interpretation of Isaiah 53 as a prophetic reference to Jesus transpired within the presence
of the Ethiopian eunuch and the eunuch's presumed entourage.
Luke also records an earlier story that took place following the resurrection. Luke
24: 13-35 reveals how Jesus himself bore witness to his death and resurrection for the
sake of two disciples he greeted on the road to Emmaus. The Emmaus story reinforces
the New Testament message: "For where two or three are gathered in my name, I am
there among them" (Matt. 18:30). Whenever the body of Christ gathers, Jesus manifests
his presence as the head of the Church.
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As the first day of the resurrection was coming to a close, Luke writes of the
Emmaus road pilgrims, "While they were talking and discussing together, Jesus himself
drew near and went with them, but their eyes were kept from recognizing him" (Luke
24: 15-16). Luke indicates that though Cleopas and the other disciple failed to realize that
Jesus himself was present among them, such a lack of realization did not prevent Jesus
from talking with them. In the brief period of time that he shared with them, Jesus
interpreted to the disciples "the things about himself in all the scriptures" (24:27). A brief
time later in the story, Cleopas and his companion reflect back upon how their own hearts
burned while Jesus spoke to them (24:32).
Ralph F. Smith argues with regard to the assembly of the Christian community
that the number of people present is not important. Instead, relationships are of greater
importance when the people of God gather. Smith writes, "For Christians the
relationships are created by the Word of God alive, between and among, them" (187).
Within the context of their relationship with Jesus, and with one another, Cleopas and the
other disciple are transformed in their understanding of Jesus as messiah. For the
disciples, Jesus becomes a suffering servant rather than a military hero. Jesus is viewed as
one who has come to overthrow the forces of death and evil rather than one who would
overthrow the forces of Rome. Jesus is looked upon as the one sent by God to restore
Israel as a witness to the nations rather than one who might lead Israel to national
prominence.
Furthermore, the eyes of the disciples are completely opened and their minds fully
recognize who is with them in the moments Jesus "took bread, blessed and broke it, and
gave it to them" (Luke 24:30). The practice of taking, blessing, breaking, and giving the
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bread is reminiscent of the feeding of the five thousand (Luke 9: 18). This Lukan story
infers that the disciples recalled this miracle and drew the conclusion that the very hands
that had offered bread to the crowd in Bethsaida were the same hands offering bread at
the table in Emmaus.
Luke places the story of Emmaus within the context of those who gather together
in the presence of Jesus, combined with the reading and interpretation of God's Word,
around the table of the sacrament. In his book Living the Resurrection: The Risen Christ
in Everyday Life, Eugene H. Peterson states, "My first observation in this regard is that
recognizing and responding to Jesus' resurrection is not a private experience. It takes
place within the company of others" (103). Without explicitly naming it as such, the
Emmaus road experience for Luke is a story of witness to the redeeming power of Jesus
the Christ within the context of prayer and worship.
Likewise, R. Smith contends, "Being linked with others whose lives are open to
being shaped by the shared story of God in Christ establishes the Christian community of
prayer" (188). As Christ's disciples gather around the Word and table of Jesus, Smith
argues that the possibility exists that the hearts of God's people will, once again, burn
with passion and new ways of life will be created. In his book Celebration ofDiscipline:
The Path to Spiritual Growth, Richard J. Foster lays claim to the power of prayer:
To pray is to change. Prayer is the central avenue God uses to transform
us. If we are unwilling to change, we will abandon prayer as a noticeable
characteristic of our lives. The closer we come to the heartbeat of God the
more we see our need and the more we desire to be conformed to Christ.
(33)
In other words, when the people of God come together in a spirit of prayer to proclaim
and celebrate the living Christ through both Word and sacrament, a great possibility
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exists for rekindled passions (heart), renewed insights (mind), and reordered lives
(strength).
R. Smith employs the example of a janitor and a bank president coming together
for the purpose of worship and prayer. The societal roles that these two persons assume
are markedly different from one another. The hierarchical distinction between these two
individuals is substantial in the workplace. However, when each of these two persons
gather around to receive the Word and sacrament, the potential exists that the ways in
which they perceive one another within the context of worship are considerably different
from the ways they might perceive one another in the world. As each person is
empowered to view the other differently, the potential that they may relate to one another
differently, and the world, is enhanced. A marked change of attitude and action occurs
within the lives of both individuals through the context of corporate prayer and worship,
as directed and empowered by the Holy Spirit.
Witness through the Interpretation and Performance of Scripture
D. Brent Laytham employs the story of Emmaus as a means of arguing that the
interpretation of the Bible as witness is intended to be performed by Christians. Laytham
contends that Jesus' words on the road to Emmaus are what he calls "text talk" or "words
that interpret the pattern and point of Scripture" (103). Jesus' interpretation of "Moses
and all the prophets" (Luke 24:27) marked an opportunity for him to exegete the events
over the previous three days in light of the Old Testament Scriptures. Cleopas and the
other disciple were saddened by their initial conclusion that Jesus was not "the one to
redeem Israel" (Luke 24:21). The two disciples could not rectify in their minds the
messianic hopes they held in light of Jesus' crucifixion. Of the disciples' blindness.
Wells 33
Laytham writes, "So their problem was larger than their inability to recognize this
stranger as their risen Lord. It was also their inability to recognize Jesus' passion as a
faithful performance of 'Moses and all the prophets'" (103). In order to understand Jesus'
death on the cross, the disciples needed to receive a different theological interpretation of
the Scriptures. The summary of Jesus' interpretation is that his suffering, death, and
resurrection were all faithful demonstrations of God's design for the redemption of Israel
and the world as had been prophesied in Scripture. Not only did Jesus properly
understand the story of God's plan as proclaimed in the Scriptures, but he also performed
God's plan according to its proper conclusion.
However, Laytham argues that the final act of the Emmaus road experience does
not end with the two disciples simply reaching a new understanding of the Scriptures.
Cleopas and his companion also came to play their own unique roles in the continual
unfolding drama of God's plan. As soon as the eyes of the two disciples were opened
when Jesus took, blessed, broke, and gave the bread to them, they returned to Jerusalem
to tell their companions all they themselves had come to understand. Laytham draws a
parallel between this particular performance of the disciples and a dramatic script.
Laytham writes, "First, as with a dramatic script, so also Scripture intends and expects
enactment; its final term is not meaning but meaningful action, not insight but visible
performance by the people of God" (110). Jesus had not only opened the disciples' eyes
to a new understanding of God's redemptive plan for Israel and the world, but Jesus had
also drawn the disciples into the ongoing performance of God's saving plan.
At the conclusion of Luke's first dramatic act in chapter 24. Jesus made a final
appearance to more of his disciples. Before ascending into heaven Jesus said, "These are
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my words that I spoke to you while I was with you-that everything written about me in
the law of Moses, the prophets, and the psalms must be fulfilled" (Luke 24:44). Once
more, after opening the eyes of the disciples to a new understanding of the Scriptures,
Jesus declared them to be witnesses of the things they had come to understand and see
enacted for themselves. Through the promised power of the Holy Spirit that would be
eventually granted to them, the disciples would themselves be drawn into God's
unfolding, dramatic saving plan (24:49).
Laytham concludes that the performance of the disciples as witness bearers is
likewise intended to inspire the church's contemporary performance as a witness of
Christ. Laytham acknowledges the impact that reading Scripture can have on the lives of
Christians:
Their transformation and improvisation is meant to be ours as well, a
Lukan invitation to recognize Jesus as Scripture's true performer, to find
our place in his ongoing story, to break bread as a continuing performance
of his scriptural meals, and to bear improvised witness that creation's true
end is the risen body of Jesus Christ. (115)
Just as the disciples' encounter with Jesus changed the course and direction of their lives,
so should the Church's encounter with Jesus through the interpretation of the Scriptures
and the observance of the sacraments also change the lives of believers.
The Wesleyan Understanding of Preaching
J. Wesley believed that good preaching begins with the heart of the preacher, as
well as the head. Wesley contended that knowing God through the witness of the
Scriptures is paramount when for speaking of God. From the Wesleyan perspective,
knowing God entails both experience and intellect.
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The Transformation of the Preacher
For John Wesley, good preaching always requires the transformation of the
preacher. Pasquarello argues that the act of preaching cannot be separated from the need
for spiritual transformation:
Because God is the primary speaker in preaching, bearing faithful witness
to the gospel is inseparable from being transformed into a faithful witness
of the gospel; a "partaker of the divine nature" in union with Christ
through the sanctifying grace of the Holy Spirit (2 Peter 1:4).
(John Wesley xvi)
According to this perspective, the preacher must know the One on whose behalf he or she
is speaking. Pasquarello argues that the task of preaching the love and truth of Jesus
Christ cannot be separated from embodying the love and truth of Christ. The effective
witness of God's Word is one who becomes shaped by God's Word. For Pasquarello, the
act of preaching is inseparable from the life of the one who preaches.
In 2 Corinthians 5:20 the Apostle Paul states, "So we are ambassadors for Christ,
since God is making his appeal through us; we entreat you on behalf of Christ, be
reconciled to God." Paul clearly indicates that God's message of reconciliation is to be
proclaimed through those who speak on behalf of Christ. In other words, God is the
primary speaker, as the preacher is a conduit of the message being preached.
However, from Paul's point of view, the preacher is more than a mere
spokesperson for God. God's message is being conveyed through God's messenger. One
common metaphor used to describe such preaching is like that of water flowing through a
hose. The inside of the hose also gets wet. Likewise, the one who preaches can
experience and be transformed by the message that flows through him or her.
Wells 36
Toward this goal of making God's appeal on behalf of Christ, Pasquarello states,
"The business of preaching is to offer Christ, the eloquent "sermon' of God who
communicates himself through the words and actions of pastors who have been
transformed by the Word in Scripture through the work of the Spirit" (John Wesley 34).
Pasquarello argues that the primary task of preaching is to allow the virtues and morals of
Christ to become one's own. J. Wesley insisted that the preachers under his care give
careful practice to receiving of the same spiritual milk they were giving to their flocks. In
"An Address to the Clergy," Wesley offers the following counsel:
Some years ago I was asking a plain man, "Ought not he who feeds the
flock, to eat of the milk of the flock?" He answered: "Friend, I have no
objection to that. But what is that to him who does not feed the flock. He
stands on the far side of the hedge, and feeds himself. It is another who
feeds the flock; and ought he to have the milk of the flock? What canst
thou say for him?" Truly, nothing at all; and he will have nothing to say
for himself, when the great Shepherd shall pronounce that just sentence,
"Bind" the unprofitable servant "hand and foot, and cast him into outer
darkness. (497)
For Wesley, receiving and being shaped by the truth and love of God as embodied in
Christ is paramount to preaching. God's voice becomes clearly audible through the
preacher whose voice and actions are being fashioned through the work of the Holy
Spirit.
According to Pasquarello, "For Wesley, "good' preaching is the good work of
good preachers that participates in God's goodness by the grace of Jesus Christ through
the witness of the Spirit" (John Wesley 2). Put another way, good preaching is the fruit
born of a practical habit that exposes the preacher's mind and heart to the wisdom and
love of Jesus through the intervening work of the Holy Spirit. As far as J. Wesley was
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concerned, good preaching is transformational for the preacher, as well as the
congregation.
Additionally, good preaching is both a matter of practical habit and a means of
grace. J. Wesley's manner of preaching is one ordered by practical discipline or habit that
is empowered by the Spirit. Pasquarello contends, "Becoming a preacher entails
cultivating capacities for discerning the truth and goodness of Christ through the
illumination of the Spirit that engenders the knowledge we live by in the intellectual and
moral virtues" {John Wesley 4). Good preaching requires human discipline, as well as
divine intervention.
According to J. Wesley, Christlike virtues are manifested in two distinct forms.
Wesley spoke both to the inner and outer life. The inner or theological life is one that is
ordered by the faith, hope, and love as witnessed in Christ. The theological life is an
affair of the heart lived out through one's love of God. The theological life is ascribed to
one's personal relationship with God.
J. Wesley also addressed one's outer or moral life. For Wesley, the moral life is
one ruled by justice and temperance or self-control. The moral life is a way of living
marked by one's love of neighbor. The moral life is demonstrated as a form of social
holiness through one's attitudes, words, and actions.
Wesley insisted that the people called Methodists be a holy people. For Wesley,
personal holiness did not exist apart from social holiness. Gerhard Lohfmk writes,
"Holiness thus always includes the social dimension that is indissolubly attached to the
individual person" (87). In other words, holiness not only affects the passion of one's
heart. Holiness also affects one's desire to create a social context of love and justice.
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The combination of these inner and outer virtues flowed from what J. Wesley
considered to be a living faith. For Wesley, the habit or practice of living faith that is
shaped by God's Word and engendered by the Holy Spirit is the means to a life of
holiness. The pursuit of a living faith is both a process and a result of a person being
granted the capacity to place himself on the altar of God, whereby the head and the heart
may be conformed to the image of Christ.
David G. Brenner asserts that being renewed into the image of Christ meant, for J.
Wesley, loving as Christ loved, that is, loving both God and neighbor. Brenner writes,
"Christian spiritual transformation is, in the language of the Wesleyans, being made
perfect in love�Christ's love becoming our love" (24-25). However, Brenner claims that
in order for such genuine transformation to be realized, one's own willpower is not
enough. Brenner asserts, "If we are to become great lovers, we must return again and
again to the great love of the Great Lover" (26). For Wesley, becoming a great lover
required one to live a life of faith.
Therefore, J. Wesley was insistent that the preachers under his care live a life
ordered by faith. The life of faith for Wesley is one endowed with the virtues of faith,
hope, and love. Through the Word of God, these three virtues are received, personified,
and preached. Wesley's focus on these three internal virtues was influenced by the
prominence given them in Paul's first letter to the church at Corinth: "And now faith,
hope, and love abide, these three; and the greatest of these is love" (1 Cor. 13:13). These
three virtues assist in clarifying those things that should be believed, desired, and adored.
Wells 39
The goal of all three virtues combined is God. In "An Address to the Clergy," J.
Wesley asserted that the desire of and devotion to God should be the highest calling of
any preacher:
As to his affections, ought not a "steward of the mysteries of God," a
shepherd of the souls for whom Christ died, to be endued with an eminent
measure of love to God, and love to all his brethren a love the same in
kind, but in degree far beyond that of ordinary Christians? Can he
otherwise answer the high character he bears, and the relation wherein he
stands? Without this, how can he go through all the toils and difficulties
which necessarily attend the faithful execution of his office?
(486-87)
Wesley was convinced that God must first prepare the heart of the preacher before he or
she enters into the pulpit.
J. Wesley continues to emphasize the tenor of one's heart by challenging
preachers to consider the following questions:
Have I accordingly given my heart to God, and to my brethren for his
sake? Do I love God with all my soul and strength, and my neighbor,
every man as myself? Does this love swallow me up, possess me whole,
constitute my supreme happiness? Does it animate my tempers and
passions, and regulate all my powers and faculties? Is it the spring which
gives rise to all my thoughts, and governs all my word and actions?
("Address" 498)
Once again, Wesley indicates that the discipline of preaching begins first with the
spiritual exercise of the soul.
Thomas C. Oden declares that, for J. Wesley, the affections of one's heart and the
moral courage to carry out one's affections are received as gifts from God by faith
through prayer:
God assists all who pray for grace to make a sincere effort. God's own
Spirit precedes, counsels, and accompanies the pastor in every step along
this way. All gifts of ministry come from God, but God's grace calls for a
cooperative will and awakens rigorous human effort. This grace is offered
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at every level of human consciousness, including intent, feeling, and
action. (42)
Oden asserts that grace is absolutely necessary for one to carry forth the work of God.
As far as J. Wesley was concerned, the heart of the preacher should be indivisible.
One's love of God and love of neighbor must not stand in competition with other worldly
desires, passions, or affections. The inner life is the arena in which outward attitudes,
words, and actions are shaped. As both a practical habit and a means of grace, prayer is a
primary channel through which the virtues of faith, hope, and love are embedded within
one's spirit, thereby shaping one's affections, words, and actions.
Craig Keen argues that prayer is the human response to being imaged in the
likeness of God, as revealed in Jesus Christ (133). His argument is greatly influenced by
Claus Westermann's interpretation of Genesis 1:27: "So God created humankind in his
image, in the image of God he created them; male and female he created them."
Westermann's approach to this creation text stands contrary to more traditional
interpretations. Rather than human beings being made in the image of God, Westermann
contends that human beings are imaged by God:
Most interpretations presume without much ado that the verb "create" can
be understood in itself and apart from the context in which it is set. But the
text is speaking about an action of God, and not about the nature of
humanity. ... In any case, what the Old Testament says about the creation
of humanity in the image of God has meaning only in its context, namely
that of the process of the creation of human beings.. . . The creation of
humanity has as its goal a happening between God and human beings.... It
is not a question of a quality in human beings . . . that something can
happen between creator and creature. (155-78)
For Westermann, the creation of human beings is an ongoing process. God's intent is to
continue imaging persons in accordance with the virtues of faith, hope, and love.
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As a consequence of this interpretation, Keen suggests that the gift of God's
image offered to humans by God is inseparable from God. Rather than being endowed
with the gift of God's image as a specific attribute of one's humanity. Keen agrees with
Westermann that Genesis 1:27 is a commentary as to how one's imagery of God is
wholly dependent on an abiding relationship with God. Human beings are empowered to
image God to the degree that they remain connected with God (132). For both
Westermann and Keen, such a connection is sustained through a life of prayer that is
initiated by God.
Keen further contends that J. Wesley's conception of salvation is likewise a
process of ceaseless prayer (1 Thess. 5:16) by which one is continually being restored
into the image of God. Wesley asserts that God's grace is repeatedly being breathed into
the lives of persons in a prevenient manner. God addresses persons prior to their ability to
recognize or respond to his voice. God also grants individuals the freedom to respond to
his calling through the person of Jesus Christ to live more fully into Christ's image (141).
Keen characterizes the substance of J. Wesley's theology of imago Dei, less as an
attribute granted to humans and more as a gift that is consistently given and renewed by
God. Wesley was never shy to claim that everything Christians have and hope to be are
made by God and owed to God. No follower of Jesus has the right to claim exclusive
ownership to what has been received apart from God's grace. For Wesley, all talk of
God's image is highly relational. Human beings are created to dwell in God, just as God
seeks to dwell in the lives of human beings (141).
J. Wesley emphasized the sinner s dependence upon God's grace. Keen writes of
Wesley, "His is a theology of grace which struggles to expropriate what we otherwise are
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so inclined to claim as our own. The work of the Spirit is not to deposit new goods in our
storehouse of property. The Spirit 'fills' us with the love, the openness of God" ( 143).
Wesley alleged that the restoraUon of humanity into God's image was likened to the
physical act of one's lungs being filled with the breath of air:
[T]he life of God in the soul of a believer . . . implies a continual
inspiration of God's Holy Spirit: God's breathing into the soul, and the
soul's breathing back what it first receives from God; a continual action of
God upon the soul, the re-action of the soul upon God; an unceasing
presence of God, the loving, pardoning God, manifested to the heart, and
perceived by faith; and an unceasing return of love, praise, and prayer,
offering up all the thoughts of our hearts, all the words of our tongues, all
the works of our hands, all our body, soul, and spirit, to be an holy
sacrifice, acceptable unto God in Christ Jesus. (J. Wesley. Works 442)
Wesley characterizes the gift of God's image not as a commodity that can be kept but as
a gift that can be received and given.
Furthermore, Keen writes, "It is, therefore, not without significance for the
meaning of the imago dei that Wesley explicates the idea of entire sanctification by
appealing to the phrase that makes up 1 Thessalonians 5:17, 'prayer without ceasing'"
(146). J. Wesley believed that people have been created to live in relationship with God
that is nourished through a life of prayer:
To be hallowed is to be in Christ what we were created to be; it is to be
creatures in God's image and after his likeness; it is to be human; it is to
pray. To pray is to ask of an other earnestly, humbly, without demand.
Prayer is supplication, a plea for grace. To pray is to place oneself at the
mercy of an other. It is to seek the favor of this other and to wait. It is to
voice one's concern and to listen for the other's reply. It is to forsake
one's rights, to yield to the other, and there to abide. (146)
Wesley contended that prayer is both a means of grace and a classical spiritual discipline.
Prayer is a relational channel through which God connects with people, as well as a
pathway by which people are moved to attend to God.
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According to the Carmelite, Brother Lawrence, prayer was a means of practicing
the presence of God. Brother Lawrence's singular desire was to be one in continual
communion with God through the discipline of prayer:
For the first year I commonly employed myself during the time set apart
for devotion with the thought of death, judgment, heaven, hell and my
sins. Thus I continued some years, applying my mind carefully the rest of
the day, and even in the midst of my business, to the presence of God,
whom I considered always as with me, often as in me. (34)
Brother Lawrence's life was devoted to acts of praying without ceasing (1 Thess. 5:16),
whether he was washing dishes in the kitchen or meditating in the chapel. Prayer became
as natural for Brother Lawrence as breathing. In fact, prayer is the breath breathed by
disciples of Jesus in response to God's act of grace to transform God's people into the
image of Christ, to include the virtues of faith, hope, and love.
Much of what has been written to this point would indicate that prayer is a private
affair between the Christian and God. Nothing could be further from the truth. Henri J.
M. Nouwen writes, "Just because prayer is so personal and arises from the center of our
life, it is to be shared with others" (150). For Nouwen, prayer is as much communal as it
is personal. Nouwen argues that prayer requires the support and protection of Christian
community in order for faith to grow and flourish.
Additionally, for those who preach to the souls for whom Christ has died, prayer
is a primary means of grace by which God transforms the heart of the preacher for the
sake of the transformation of the Church. As the preacher is empowered to breath in more
of the imago Dei as a gift through the work of the Holy Spirit, the affections, words, and
actions of the preacher can be more powerfully utilized by the Spirit to shape, mold, and
sanctify the congregation into a more perfect image of God as revealed through Christ.
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Consequently, the living faith that is made incarnate within the preacher is given rise to a
great opportunity for the Spirit to make this same living faith incarnate within the
Church.
The Role of the Instituted Means of Grace
As has been previously stated, J. Wesley's primary concern is that all preachers
practice a living faith. For Wesley, seeking the Christian life or the life of Christian
perfection was paramount. Following the example of Christ was of even greater
importance than an acknowledged belief in Christ. Toward the attainment of this lifelong
goal, Wesley identified what he characterized as the means of grace or those agencies
through which Christian perfection can be pursued. Henry H. Knight, III argues that the
Wesleyan "means of grace form an interrelated context within which the
Christian life is lived and through which relationships with God and one's neighbor are
maintained" (2).
For J. Wesley, the means of grace extended beyond the Protestant sacraments of
baptism and Communion. In particular, Wesley identified personal and corporate prayer,
searching the Scriptures, fasting, worshiping, and Christian conferencing as the instituted
means of grace or sacramental actions that have been appointed by God and sanctioned
by the church. Regardless of the form, the purpose of the means of grace is to create an
opportunity for spiritual transformation. Steve Harper writes, "The means of grace
become the way we describe our appropriation of grace day by day" (87). As far as
Wesley was concerned, no person can love one's neighbor apart from loving God. Even
more, no person can love God without having been first transformed by his love.
Frederick A. Norwood states, "The doctrine of perfect love is, in the end, simply a
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doctrine of grace. It is the love of God, overflowing, which makes perfect" (323). In other
words, the goal of Christian perfection is to love God and neighbor fully. Knight
contends, "The intent of God's love is the transformation of the world into the image of
God, so that all its relationships are characterized by love" (4). The means of grace are
the pathways through which God endeavors to change the hearts of his people one person
at a time.
The manner by which persons are spiritually transformed is highly relational. For
J. Wesley, all manners of grace were relational. In general, God's grace empowers and
welcomes individuals into a personal relationship with him. Furthermore, the means of
grace were deemed necessary by Wesley in order to maintain and grow in one's
relationship with God.
The means of grace simply provide pathways through which God's grace is
mediated. Likewise, according to Knight, the means of grace convey both the presence
and the identity of God. As a real presence, God is encountered through the gift of faith
as a wholly other subject unto himself However, God also possesses a unique identity as
described and portrayed through the Scriptures. Knight claims, "Identity and presence are
not two different qualities which must somehow be united, but aspects of the one God
which must be discerned" (130). Knight further asserts that the particular means of grace
that create an awareness of God's presence include Christian community,
extemporaneous prayer, and fasting, among others. Again, J. Wesley acknowledged the
difference between the knowledge and awareness of God and identifying the true
character and identity of God. Toward the pursuit of identifying who God truly is.
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Wesley contended that other means of grace were necessary, such as the searching of the
Scriptures and the Lord's Supper.
Knight cautions his readers to understand that to know God personally does not
mean that one can know God completely. Any knowledge of God comes through the gift
of faith, the ultimate goal of which is to love God and neighbor more fully. The means of
grace help to form a spiritual context within which these affections are formed.
The realization of the Christian life stems from the result of a heart that is changed.
Moreover, to recognize that one is being transformed is in itself a work of God. In her
book The Undoing ofDeath, Fleming Rutledge contends, "To know that one is a sinner
in God's sight is to be already in a state of grace" (84). In other words, the awareness of
one's sinful state is an indication of the Holy Spirit at work.
While the means of grace provide the context in which the human heart is
transformed, J. Wesley recognized God as the one who institutes such change. Wesley
posited that only God can impart the righteousness of Christ. Wesley moved beyond
many of his Calvinist opponents by espousing that not only does the Spirit of Christ
impute righteousness through prevenient and justifying grace, but the Spirit can also
implant the righteousness of Christ within the human heart through sanctifying grace.
Knight explains how Wesley's understanding of God's grace works within the human
heart so as not to destroy human freedom:
While holding to the doctrine of original sin, Wesley believed prevenient
grace had restored the possibility of moral intentions and actions. Thus sin
was to an extent separable from humanity as such, and humans were to an
extent changeable. In any event, it made no sense to Wesley to argue that
God could not transform persons nor, given scriptural promises, that God
would not. Through the Spirit, Christ does not suppress or supersede our
humanity, but restores it and enables it to grow in love. The righteousness
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of Christ is implanted in us, increasing by grace and through faith until we
have the mind of Christ. (Mind 56)
For Wesley, God's grace does not subdue the ability of a person to choose but enhances
the capacity to opt for love
J. Wesley espoused a high Christology in that while the Christian life is rooted in
the atonement of Christ, its righteousness does not rest at the cross. For Wesley, the
saving effects of Calvary are not exclusively linked to the past event of Christ's
crucifixion. In other words, the cross does not stand as a previous transaction in which all
sin, past, present, and future, is forgiven apart from human activity. Wesley believed that
God, through the work of the Holy Spirit, was imparting the righteousness of Christ.
Moreover, J. Wesley did not believe that Christian perfection was completely
realizable in this present age. An apocalyptic in-breaking of the new kingdom is required
for such perfect righteousness to be attained. Until such time, the subtle complexities of
human sin make a complete reliance upon Christ necessary. Kinlaw notes how reliant
Christians are upon God's grace:
As we mature in the Christian life, we realize more keenly our dependence
on God for everything that we do. We realize that nothing redemptive can
come from our own efforts; it must be all of God, or it can be nothing.
When we grasp this fact, we yield ourselves completely to the Holy Spirit,
allowing him to accomplish in us the work that only he can do. (95)
The ongoing need for grace is dependent upon humanity's limitation as fallen beings.
Therefore, in addition to fostering a greater awareness of the presence of sin in one's life,
the means of grace provide a context for confession, forgiveness, repentance, and
discipleship.
In his description of one particular means of grace. Knight claims that J. Wesley
considered the Lord's Supper to be the "choicest instrument of grace" (130). Knight
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concedes that God's transforming power may ebb and flow within each celebration of the
sacrament. The waning of God's power, however, is not due to any absence on the part of
God but to the lack of faith in the individual.
Furthermore, J. Wesley intentionally acknowledged a unity between the signs of
the sacrament (bread and wine) and the grace they convey. Knight writes, 'Tn the Lord's
Supper, the elements as signs, along with the accompanying words and acts, are used by
the Holy Spirit as means of grace" (136). Through the sacrament of the Lord's Supper,
God's presence can be experienced at the table as an act of grace, while the identity of
God is revealed through the remembrances and promises of God's mighty acts in Christ
through the spoken liturgy.
Knight further underscores the J. Wesleyan idea that the Lord's Supper is not only
a conveyor of grace but an opportunity for the participant's life to become an offering to
God. The one who communes becomes a partaker of Christ in his past and future
sufferings. Likewise, in receiving the signs of Christ's body and blood, the communicant
becomes further incorporated into the body of Christ for the sake of the redemption,
renewal, and restoration of the world (138).
Moreover, Knight claims that the experience of God through the sacrament of the
communion liturgy calls to one's heart and mind the sacrifice of Christ. Remembering the
actions of Christ at Calvary gives rise to the shaping of two distinct sets of affections.
Knight asserts, "The first set includes the humility, repentance, and remorse which is
intrinsic to the Christian life" ( 140). In other words, the participants of the sacrament
recognize that it was for their sins that Christ died for their sins. The result of such
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recognition leads to a greater sense of personal grief and shame through which confession
and repentance are evoked.
The second set of affections that Knight identifies as being transformed include
the love of God and love of neighbor ( 140-41 ). Wesley acknowledged Eucharistic
characteristic of the sacrament given that gratitude is an appropriate response to the
expression of God's love as remembered in the liturgy and manifested through the
elements. Knight describes how one might experience the power of God's love through
the sacrament:
When participants receive the bread and the wine, they receive them as
concrete expressions of the love experienced in remembrance. In partaking
of the Lord's Supper they meet again and again the God who, out of love
died that they might live. (141)
Encountering God's love through the sacrament of communion prompts one to respond in
love both to God and neighbor. Participation in the Lord's Supper is both a means of
dying to sin and living as a follower of Christ. As with all the means of grace. Holy
Communion allows persons to experience the love of God but likewise provides the
passion and power to love.
Given the persistent nature of sin in the world, J. Wesley encouraged the people
called Methodists to receive the sacrament at every given opportunity. Constant
participation in the Lord's Supper was a critical means for those who wish to carry out
the Great Commandment. Knight contends, "Participation in the Lord's Supper is an
expression of the heart of the Christian life itself (148). In keeping with the Pauline idea
of praying without ceasing ( 1 Thess. 5: 17), Wesley believed that the sacrament of
communion was pivotal for those who seek to pursue a living faith. Not only are God's
presence and identity mediated through the Lord's Supper, but through the gift of faith
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the transforming power of God's love is at work by reshaping the heart of the receiver
into the image of Christ.
The Role of Scripture for the Preaching Life
J. Wesley believed that Scripture plays a pivotal role in the transformation of both
the preacher and the congregation as a means of grace. Pasquarello asserts, "Wesley
affirmed that Holy Scripture speaks through the Spirit's testimony to foster communion
with the Triune God" (John Wesley 21). Pasquarello further contends that Scripture
functions in a sacramental manner through the interpretive work of the Spirit in an effort
to mediate the presence and power of the living Christ to the Church. For Wesley,
reading Scripture was a grace-filled means by which the heart and mind of the preacher
was imaged into a fuller stature of Christ. However, M. Robert Mulholland, Jr.
emphasizes the transformative role God plays through the reading of Scripture:
The scripture is not something we can use to bring our lives in conformity
with the image of God (functional), but something God can use to
transform our garbled "word" into the word God speaks us forth to be in
the world (relational). (92)
In other words. Scripture is only the means God employs to fashion a people set apart to
proclaim the Good News of Christ through word and deed to the world.
Many of J. Wesley's sermons function as running commentaries on the
Scriptures. Wesley followed a pattern set forth by preachers in the early Church. Author
Joel B. Green and Pasquarello claim that the earliest interpretations of God's Word were
revealed through preaching:
Indeed, the earliest "commentaries" on biblical texts among Christians
took the form of homilies, a reality that speaks of the assumption that,
whatever else it is, preaching is biblical interpretation that shapes the
performance of Scripture in the life of the church. (9)
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From its beginnings, however, the Church struggled with the task of interpreting the
Scriptures. The result of this struggle was what came to be called the Rule of Faith or the
Rule of Truth. Green contends that given the varied nature of scriptural readings that
were in place around the advent of the second century, the Rule of Faith acted as a
precursor to the creeds of the church by arbitrating between opposing interpretations (29).
In many respects, the Rule of Faith acted as a grand narrative of God's story from
creation to consummation to confirm any particular interpretation of Scripture as
Christian.
According to Green, God's story or revelation of himself is tied to narrative.
Indeed, the very nature of Scripture is shaped by such a grand narrative. Likewise, each
of the various parts of Scripture point to God's overarching story of creation and re
creation. As narrative. Scripture is more than the sum of its parts. All of the Scriptures
affirm the presence of a unifying plot.
However, reading any specific text through the interpretive lens of Scripture as
narrative is not an allusion to any particular genre or literary style. Neither does the
concept of narrative refer to a particular sermonic form. Once again, narrative proposes a
cohesive theological assertion that extends from Genesis through Revelation. Green
states, "Rather, 'narrative' refers first and foremost to the theological claim of the overall
coherence and theological unity of the biblical materials taken as a whole, oriented
narratologically in relation to creation, redemption, and consummation" (25). The
purpose of narrative is to tell God's story. God is both the author and principal subject of
Scripture. As the primary storyteller and actor, God is affirmed by the Church as the One
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who reached out first to create a covenant with Israel and subsequently extended a
covenantal relationship with the Church through the redemptive work of Christ.
The purpose of a narrative reading of Scripture is to impact the reader and hearer.
Green argues that a narrative reading forces the reader to choose sides among the various
biblical characters involved. The reader and hearer are given opportunities to respond in
some form or fashion. Individually, Christians are being invited to align their lives with
the narrative. Corporately, the Church is being beckoned to ally itself with the purposes
of God.
Over the previous two centuries, a great divide has formed between what Green
calls the "world of the Bible" with the "world of the congregation" (18). The intellectual
emphasis on the exegetical forms of genre criticism, literary criticism, text criticism, and,
particularly, historical criticism has created an interpretive chasm between biblical
scholars and the Church. Relafive to preaching. Green asks, "How does our preacher
stand before her congregation and make use of this text, and of the pages of notes
gathered from study focused on the meaning of this text back there and then, to speak of
God here and now?" (14). Bridging the gap between the methods of critical biblical study
and the interpretive context of the congregation poses a daunting hermeneutical task.
Biblical interpretation has become increasingly difficult given the modern
differentiation between the historical context of a given biblical passage and its textual
interpretation. The intent of such crifical interpretation is to discover the singular
meaning of the text. The search for what the author intended to say is the challenge that
drives such an interpretive approach. The quest for an objective, singular meaning of the
text continues to pose difficulty for today's preacher. The preacher faces the struggle to
Wells 53
verify what a particular passage is saying or how to discern a good reading from a bad
reading. Uncertainty can arise as the preacher wonders if what he or she is preaching is
actually true. Green contends that unless one possesses the necessary skills to pursue such
scholarly modes of interpretation, the meaning of the Bible will be lost on the average
parishioner, if not the average preacher (17).
To break such an impasse. Green proposes a hermeneutic that places the Bible, as
Scripture, within the context of the Church. To assert the Bible as Scripture is to make the
theological claim that God is speaking directly to his people. Rather than attempting to
transcend the hermeneutical bridge from what the text meant then to what the text means
today. Green suggests a different mode of interpretation:
I take the claim, the Bible as Scripture, to refer to a theological stance
whereby we recognize that we are the people of God to whom these texts
are addressed. This leads us to the realization that the fundamental
transformation that must take place is not the transformation of an ancient
message into a contemporary meaning but rather the transformation of our
lives by means of God's Word. (18-19)
From such a perspective, the intent of reading Scripture is not to gain greater
understanding of the text but to stand under the authority of God. Put another way,
interpretation within this particular mode seeks not to master an objective reading of any
given passage but to allow God's Word to master the life of the reader. For Green,
interpreting the Bible as Scripture carries at least three implications.
First, reading Scripture requires the presence of Christian community. Reading
and interpreting the Scriptures with other members of the Church reduces the tendency
for human beings to deceive themselves. Reading Scripture within the context of
Christian community guards against the human tendency toward eisegesis or the
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temptation to interpret the Scriptures according to one's individual biases, ideas, or
affections:
For those genuinely interested in interpreting the Bible as Scripture, the
single most important practice to cultivate is involvement in reading the
Bible with others who take its message seriously and who meet regularly
to discern its meaning for faith and life. (19)
Given that the Scriptures were first formed within the community of faith, reason would
suggest that the people of God have the greatest capacity to interpret the Word of God.
Second, reading the Bible as Christian Scripture takes into consideration the
cohesive nature between the Old Testament and the New Testament. From a narrative
perspective, the books of the Old Testament can best be understood in light of the
redemption, resurrection, and consummation of Christ. Likewise, the books of the New
Testament must be read as part of God's grand story of making covenant with Israel.
Green asserts that Christian doctrine functions as the Church's Rule of Faith. Reading the
Scriptures through the lens of Christian doctrine ensures a more reliable reading of the
Scriptures. Green states, "Sharply put. Christian appropriation of the Scripture requires
attention to Christian doctrine" (19). For Green, a faithful reading of the Scriptures must
be pursued by way of a faithful theological framework.
Third, a narrafive interpretation of Scripture will allow for a number of meanings
to be construed from a text. Green affirms the polysemic nature of the Scriptures. The
possibility exists for more than one meaning from any given passage. To make such a
claim is not the same as to interpret a text in an eisegetical manner. Green states, "Rather,
polysemy is the expected outcome where meaning is formed in the encounter of text and
audience, provided the audience comes to the text in multiple iterations" (22). Of course,
the meaning of any given passage of Scripture will have its limitations.
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However, studying the Scriptures within Christian community and reading the
Bible in light of Christian doctrine are not sufficient means for interpretation in and of
themselves. Interpretation of Scripture still requires the hard work of exegesis but not for
the purpose of discovering a singular, objective meaning. Instead, Green proposes what
he calls "a critically engaged reading of Scripture" (20). Such an interpretive approach
requires that any passage of Scripture be viewed in light of its greater context within the
biblical canon, as well as within the context of its surrounding literary structure.
Additionally, a critical interpretation of Scripture would warrant that any
particular passage be understood in light of its own historical worldviews and practices.
Green claims that Scripture must be regarded as its own subject "with its own interests
and voice, capable of casting its own vision of the world" (21). Interpreting the Scriptures
with a narrative hermeneutic approach is ultimately spiritually lifechanging for the
reader. Green claims that such a biblical spirituality is a transformative process that
allows one to hear Scripture speak in its own voice, as well as to be "interrogated by this
"other' voice" (21). The essential task for the Christian interpreter is not to master the text
but to be mastered by the text; not so much to understand its meaning but to stand under
its authority.
Scripture as Understood wittiin the Wesleyan Tradition
As previously implied, a focus on the Bible as canon emphasizes the
transformation and shape of the Church's life and witness to God, as revealed through the
person of Jesus Christ. To view the Bible as narrative is to listen to the voice of its author
while at the same time standing in obedience under Scripture's authority. To listen to this
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voice and embrace the truths that it espouses requires a process of interpretation for
Christians today.
Robert Wall notes that the interpretation of Scripture necessitates an
understanding of one's theological location. Wall claims that an effective interpreter is
also faithful to one's theological tradition. Wall states, "If the interpreter's faith is keenly
Wesleyan, the rendering of Scripture's full meaning should necessarily underscore and
embellish the (especially soteriological) accents of the Wesleyan theological tradition"
(54). By orienting one's allegiance within the Wesleyan tradition, the interpreter is
agreeing to be formed and transformed in accordance with this theological perspective.
Wall argues that Christians should applaud and advocate for such interpretive positions
rather than disregard them for lacking neutrality. Given that the goal of narrative
interpretation is a combination of belief and application, a distinctive Wesleyan reading
of Scripture is needed to assist in shaping the theological understanding and spiritual
vibrancy of faithful Wesleyans.
However, Wall does acknowledge that other interpretive voices should be heard
in addition to the Wesleyan theological tradition. Wall recognizes the importance of other
hermeneutical traditions as part of the universal Church. Wall claims, "The mutual
criticism that engages and learns from other interpretive traditions and from the full
witness of Scripture only deepens the significance of each part which makes up the whole
church and its biblical canon" (55). The purpose of Wall's argument is to make a case for
the unique nature of the Wesleyan tradition with regard to the interpretation of Scripture.
Once again. Wall does not conclude that the universal way of scriptural interpretation
begins and ends with J. Wesley. In fact. Wall concedes that Wesley s approach to
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understanding the Scriptures is somewhat vague and muddled in practice. However, Wall
contends that the objective of a Wesleyan hermeneutical approach is to "preserve the
identity of a particular people within and for the wider interpretive community" {Works
105). Toward this goal, Wall offers four features that characterize the concept and use of
Scripture within the Wesleyan tradition.
First, Scripture is understood to possess sacramental qualities. J. Wesley
acknowledged himself as a homo unius libri or a man of one book {Works 1 : 105). Such a
statement was a declaration of the primary role that Scripture held for Wesley.
However, acknowledging the primacy of Scripture for Wesley was not to make
the claim of sola Scriptura, as was popular among many fundamental reformists. Wall
agrees that Wesley never appealed for the infallibility of Scripture. In other words, the
Scriptures were not a set of propositions divinely revealed. Instead, Wall states, "First,
the revivalist ethos shaped by Wesley's ministry shifted emphasis from the 'faith which
is believed' (fides quae creditur) to the 'faith which believes' (fides qua creditur)" (58).
Wall clarifies the distinction between an ascent to belief and a life of faith:
Rather than merely a confession or confirmation of the believer's
placement among the people of God, sacraments are the via media of the
Sacred which issue in the transforming experience of salvation. The
reading and hearing of the biblical word in evangelistic preaching and
pastoral teaching create the context wherein the word of God is heard and
understood as the instrument of prevenient grace, thereby restoring human
freedom and enabling the Spirit to bring people freely to saving faith in
and fervent love for God. (58)
Wesley believed that the Scriptures were authored by God not in an effort to posit a series
of theological propositions to be believed but to engage the faithful reader in active and
ongoing conversation. From a Wesleyan point of view, the primary nature of Scripture is
relational. Wall contends that the objective of Scripture is not to appeal singularly to the
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reader's intellect, but to touch upon one's affections and morals, as well. Wall contends,
"Rather than coercing faith. Scripture restores the human capacity to respond to God
freely" (59). As a means of grace Scripture grants the reader the ability not only to
understand God's will but to empower the believer to live a life in piety, as well.
Once more, the ultimate purpose of Scripture is to shape and transform the body
of Christ to image more faithfully the person of Christ. However, the reality of human
freedom is that resistance to grace is possible. The approach of Scripture is invitational
rather than conscriptional. Scripture is more convincing than coercive. Wall affirms that
God's grace endeavors to draw people into a life of loving obedience instead of forcing
them by edict into compliance:
That is. Scripture invites the lost to be found: the poor to be rich in faith;
the suffering to experience compassion; the marginal to find a caring
community; and the one who hears and is enlightened by Scripture's
invitation to new life is made responsible to accept it. (59)
The tendency of some within the universal community of faith to use Scripture to
manipulate, shame, or force others into living the life of faith falls beyond the Wesleyan
understanding of grace.
A second feature that characterizes the nature and purpose of Scripture is what
Wall calls its simultaneity or wholeness. J. Wesley sought to make plain sense of the
Scriptures (60-61). For Wesley, making plain sense of any given text can be achieved by
appealing to Scripture as a whole. Wesley was particularly concerned with the Protestant
trend to concentrate more attention on the New Testament over and against the whole of
the biblical canon. Wall states, "Wesley clearly believed that every Scripture in every
case embodied a straight-forward meaning ('plain sense') that complied with the rest of
Scripture ('wholeness')" (61). For Wesley, the Christian canon is the Church's Rule of
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Faith that delineates and distinguishes its theological limits and understandings. Specific
for Wesley was his belief that the grand theme that characterized the whole of Scripture
was the ordo salutis or the order of salvation. The Wesleyan order of salvation included
such concepts as justification and sanctification, personal piety and social holiness. This
grand narrative is one that issues a call to love both God and neighbor. As the Church's
Rule of Faith, the authority that Scripture holds for the lives of believers is functional, in
that Scripture interprets "the holiness of life for a particular setting" (63). In other words,
the Scriptures are the lens through which the Church understands and responds to the
realities of this present time.
A third feature that Wall identifies as characterizing the Wesleyan hermeneutic is
the soteriological use of Scripture. Given the simultaneity of Scripture as the Church's
Rule of Faith, J. Wesley believed that the function of Scripture must lead persons into an
experience of salvation. The effect of Scripture should be to free people from sin and its
harmful consequences. Wall asserts, "For Wesley, the best evidence of Scripture's
authority is the experience of a transformed life, since the deeper logic of his theological
conception is that sound doctrine follows from and supplies an interpretation of the
experience of divine grace" (63). From Wesley's perspective, Scripture intends to form a
nexus of theological reflection and practical action.
Once again, J. Wesley emphasized both the personal and social nature of holiness
as the necessary evidence of a living faith. However, the personal nature of holiness leads
one toward the conviction of and subsequent resistance to evil. Scripture offers a personal
word for the purposes of transforming the listener's life to one that is ordered by faith.
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hope, and love. Scripture becomes for the believer a language of the heart spoken out of
the love of God.
However, living a life of holiness does not compel the believer to withdraw from
the darkness of the world but to pierce the darkness with the light of Christ. Toward such
effort Wall states, "Nor does Scripture bear witness to a quiet holiness that remains the
inward evidence of personal salvation" (64). Wesley believed that the holiness of life
included a morality or ethic that governs one's attitudes, words, and actions according to
the virtues of justice and self-control. Holiness of life is marked not only by one's love
for God, but likewise by the individual's love of neighbor.
The final feature that marks the character of Scripture for J. Wesley is what Wall
considers to be the midrashic qualities ofWesley's sermons. Wall argues that the true
essence ofWesley's approach to interpreting the Scriptures comes through best in his
preaching. Wall states, "Wesley's unrecorded hermeneutics are embodied in his sermons,
where he follows the methods of those who first reflected on the news in Christ in the
context of their own Scriptures and faith communities" (65). From this perspective, the
pursuit of a midrashic interpretation of Scripture would not seek a singular or original
meaning from any given text. According to Wall, "The goal of biblical commentary is
never simply to clarify the meaning of the biblical text per se, but rather to clarify how
the text ciphers the messiness of the readers' own context in order to liberate them from
it" (66). For Wesley, Scripture was an ongoing interpretation of ordinary Ufe. What truly
matters is that God continues to address the Church through the Scriptures for the
purpose of edifying the body of Christ. Scripture becomes a running commentary on life.
This notion underscores what Green has previously called the polysemic nature of
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Scripture. Any given text can have a particular meaning, for a particular people, at a
particular place and time, given that God is understood to be actively speaking.
For J. Wesley, the contextual relevancy of Scripture must always be constrained
in accordance with the order of salvation. The Wesleyan themes of justification,
conversion, sanctification, pious living, moral action, and holy conferencing became the
theological evidences of changed lives. In other words. Scripture's ultimate function is to
create a people moving onto perfection. As a practical theologian, Wesley was more
interested in right results rather than right beliefs; right orthopraxy rather than right
orthodoxy.
The Function of Scripture in Spiritual Formation
The primacy of Scripture was a critical understanding of the earliest people who
called themselves Methodist. However, Mark A. Maddix and Richard P. Thompson cite a
marked decrease in the appropriation of Scripture within the greater life of the Church,
particularly within the formative practices of worship and discipleship (S-80). The writers
speculate that the recent historical-critical approach to interpretation has perhaps left
many in the church confused as to what the Bible might say in today's world.
Like Green and Wall, Maddix and Thompson explore issues that seek to renew
the Church's understanding of the Bible as sacred Scripture. Specifically, the writers
redress the functional nature of Scripture as formative and transformative for the lives of
believers (S-80). The intent is to move the Church away from the perspective that views
the Bible as an epistemic means of gleaning information about God (propositional), and
toward a position that understands the Scriptures as a means of grace to sustain an
ongoing conversation with God (relational).
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Given his formative understanding of Scripture, J. Wesley read the Scriptures "to
find the way to heaven" (The Works 1: 105). Getting to heaven as a destinafion was not
necessarily the point Wesley was attempting to make. His greater concern was to align
his attitudes, affections, and actions in a way that leads to a life of salvation. For Wesley,
the functional nature of the Scriptures is paramount. The essential matter for reading
Scripture is not simply what a given text may state but rather how the text may affect the
reader. The formation and transformation of souls is of greater consequence than the
mere accumulation of information.
Furthermore, J. Wesley embraced the reading of Scripture by emphasizing the
didactic work of the Holy Spirit as the one who will teach everything (John 14:26).
Wesley acknowledged the Holy Spirit's vital role to inspire the Church to reflect upon
and discern God's will when reading a given passage of Scripture. Maddix and
Thompson write, "There is no need to separate the respective roles of the faithful reader
and the Spirit when engaging Scripture, as simultaneously both reader and Spirit are
potentially at work" (S-82). In other words, the reader and the Holy Spirit together form a
unified partnership that faithfully and fruitfully engages the Holy Scriptures.
According to Maddix and Thompson, the formation of a holy people who
faithfully respond to God's call is the goal of Scripture. The writers cite two avenues by
which the Scriptures form and transform Chrisfian disciples. First, the writers highlight
the spiritually formafive practice of lectio divina (S-84). Although lectio divina did not
originate with the monasteries who ordered themselves around the Rule of St. Benedict,
the Benedictine sociefies did further develop and refine the pracfice.
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Lectio divina centers around a series of prayerful exercises that seek to draw the
faithful reader into a deeper engagement with God through a particular text. The practice
initially invites the reader to encounter the passage in silence. In this first step, the reader
is encouraged to approach the text in a manner of quiet listening and receptivity. The
second step is to read {lectio) the text through several times aloud to evoke one's
imagination. Upon the completion of several successive readings, follows a period of
meditation. The reader is bid to ruminate or digest mentally what has been read.
Memorizing the passage is encouraged as a means of internalizing the message. The
fourth step leads the reader toward offering a prayerful response (oratio) to the message
that has been received. Oratio consummates the relational aspect of reading Scripture, as
both God and the reader have the opportunity to converse with one another. This level of
intimacy leads to the fifth step or contemplation (contemplatio). Through the interlude of
contemplation, one remains still before God, once again, in an effort to hear the Holy
Spirit speak. In his book Under the Unpredictable Plant, Peterson writes with regard to
the practice of contemplation, "We are looking for a way out, or back a way to live into
what I am learning to call a life of vocational holiness" (112). For Peterson, the practice
of contemplating Scripture leads one to contemplate God's Word in all of life. The final
step of reading in this sacred manner involves compassion as a means of accepting the
fruit that comes through contemplation as the gift of love for God and love for neighbor.
Whatever message, inspiration, or directive one receives through the process of lectio
divina is compelled to be expressed reciprocally to God through acts of praise and
worship or outwardly toward others through acts of compassion and justice.
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A second avenue by which Scripture forms and transforms persons into faithful
disciples of Christ is through small group study. J. Wesley believed that personal holiness
should not exist apart from social holiness. Maddix and Thompson write, "Spiritual
formation and growth always take place within a social context" (S-86). Reading the
Scriptures in collaboration with others is a fruitful activity. Verbalizing the meaning of a
particular text, as well as understanding how the text may apply to the life of faith is often
best accomplished in the presence of other Christians.
Stephen Seamands contends that the pursuit of holiness has as its starting point
the relational understanding of the Triune God. He writes, "To think of the Trinitarian
persons, then, is to think of relations. The Father, Son and Holy Spirit are distinct persons
by virtue of their relationships with one another" (34). Likewise, given the biblical
assertion that humanity is created in the image of God, reaching one's full potential as a
person requires that one also be in relationship with others. Seamands affirms that the
relational nature of human beings is what prompted J. Wesley to organize the people
called Methodists in societies, classes, and bands.
The study of Scripture within a group setting offers a critical component of
Christian discipleship. A variety of methods exists by which the Scriptures can be
studied. One of the modes highlighted by Maddix and Thompson involves an inductive
approach to the study of Scripture. An inductive method of study offers a more unbiased
reading because of its requirement to read a passage first before drawing conclusions.
Maddix and Thompson claim, "An inductive approach to Bible study allows the reader to
interpret the Bible through observation and reflection, by drawing out ideas and truths in
Scripture" (S-87). The authors further contend that the inductive mode of study allows
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God's message to be internalized by the readers, thereby giving rise to greater spiritual
formation and transformation.
Regardless of the approach one may use to search and meditate upon the
Scripture, Knight regards the reading of Scripture as a continuous process of inspiration
for the individual reader, as well as for the Church universal. Just as the Lord's Supper
was the choicest means of grace, J. Wesley considered the reading of Scripture to be
central for the spiritual formation of all Christians, including most especially those who
preach. Wesley frequently alluded to Paul's words from 2 Timothy 3:16-17: "All
scripture is inspired by God and is useful for teaching, for reproof, for correction, and for
training in righteousness, so that everyone who belongs to God may be proficient,
equipped for every good work." For Wesley, Scripture was a means through which the
transformative power of God's Spirit might instill into a disciple the mind of Christ, as
well as affect a change of heart.
Additionally, J. Wesley believed that a strong connection between prayer and the
searching of the Scriptures was needed. Just as the Scriptures counsel the Church to pray
without ceasing and attend to the sacrament of communion. Knight claims that Wesley
advocated for a discipline in which a time would be set apart each day to meditate upon
Scripture:
As with "praying without ceasing" and "constant communion," scripture is
an ongoing context within which the Christian life is lived, an
environment which nourishes and sustains that life. Reading "regularly"
and "carefully" is connected to the theme of identity. (151)
Wesley believed that the overarching narrative of God's salvific work as testified through
the Scriptures helps not only to reveal the true nature of God, but likewise to incorporate
the reader into God's mighty plan for restoring the world. As with the sacrament of the
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Lord's Supper, meditating on the grand story of God's redemptive activity enables one to
know God more fully. As a consequence of knowing God, one is also empowered to love
God and, by extension, one's neighbor more fully.
Acting on Scripture and the Work of the Holy Spirit
As indicated above, the interpretation of the Scriptures within the Wesleyan
tradition carries little significance unless the words of Scripture give way to action within
and through the life of a believer. E. Byron Anderson likens the practicing of Scripture to
the playing of a musical score:
Until Scripture is practiced, performed, and proclaimed it lives in the
realm of potentiality, unactualized (as Scripture can never be self-
actualized), just as a musical score is not the same as the music it intends
until the musician takes up her violin and begins the first note. (86)
Like the notes on a sheet of music, the words of Scripture must be executed.
As a means of grace, Anderson claims that J. Wesley clearly understood the
distinction between the potentiality and the actuality of Scripture. Apart from the Holy
Spirit, Wesley perceived no inherent power within the words of Scripture in and of
themselves:
We know that there is no inherent power in the words that are spoken in
prayer, in the letter of Scripture read, the sound thereof heard, or the bread
and wine received in the Lord's Supper; but that it is God alone who is the
giver of every good gift, the author of all grace; that the whole power is of
him, whereby, through any of these, there is any blessing conveyed to our
soul. ("Means" 382)
For Wesley, Scripture is not actualized through the efforts or performance of the reader
but rather through the work of the Holy Spirit. In other words, the Holy Spirit not only
interprets the Word ofGod for the reader but the Spirit also provides the reader with the
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necessary power to transform Scripture's meaning into fruitful action. Charles Wesley
describes the Holy Spirit's activity through the words of a hymn:
Come, Holy Ghost, our hearts inspire, let us thine influence prove;
Source of the old prophetic fire, fountain of life and love.
Come, Holy Ghost (for moved by thee the prophets wrote and spoke).
Unlock the truth, thyself the key, unseal the sacred book.
Expand thy wings, celestial Dove, brood o'er our nature's night;
On our disordered spirits move, and let there now be light.
God, through the Spirit we shall know thou within us shine.
And sound, with all thy saints below, the depths of love divine. (603)
For both John and Charles Wesley, Scripture was claimed to be the authority of God but
not a custodian of any inherent power. The words of Scripture remain dead until the
Spirit comes forth to enliven them within and through the heart of the believer. Ronald P.
Byars writes, "What we are listening for, as Scripture is read, is for the Spirit who may
speak to the congregation in, through, under, or even in spite of the form of words chosen
by the various authors" (52). Like any means of grace. Scripture is but an outward sign
that points to the reality of God's presence and activity in the world but is solely activated
and actualized through the power of the Holy Spirit.
Likewise, the person of the Holy Spirit is essential for initiating and sustaining the
life of faith. J. Wesley believed that being a Christian is truly a matter of engaging in
close, personal fellowship with God through the interaction of the Spirit. The connecfion
between God and the believer is, again, critical with regard to reading the Scriptures.
David B. McEwan writes, "If God is truly a Person who loves and desires us to be in
fellowship with humans, then it is reasonable to expect that God would be active in
communicating with us in an immediate and personal way, not just documents written
long ago" ( 107). Wesley insisted on using proper and consistent theological methods for
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interpreting Scripture. Apart from the work of the Spirit, such methods would produce
little comprehension and action in the mind and life of the reader.
However, Wesley was cautious not to make any claim that might suggest the Holy
Spirit as the sole authority in matters of faith with particular attention to the interpretation
of Scripture. Wesley wanted to avoid any affiliation with mysticism. He regarded
mysticism as unscriptural and believed that the use of Scripture was "a guard against
those who so insisted on the immediate work of the Spirit in the believer's life that they
relied almost solely on spiritual intuifion for their doctrine and practice" (McEwan 109).
Wesley was convinced that Scripture and the Holy Spirit worked together in tandem with
one another.
Despite the close partnership he believed existed between the Scriptures and the
Spirit, J. Wesley was equally persuaded that a "genuine heart experience of God need not
be tightly linked to a correct interpretation of the text, since God has full authority over
the text and can apply it through the Spirit as he chooses" (McEwan 112). Wesley cited
the example of Hannah Ball, who struggled over a reading of Revelation 3:12. Hannah
Ball felt conflicted by the manner in which she experienced the text with the typical way
the text had been interpreted by others. Hannah heard the voice of the Spirit differently
from the words she understood. Wesley offered the following response to Hannah's
concern:
Whether this text be interpreted in one or the other way, the work of God
in your soul is the same. Beware, therefore, of supposing that you are
mistaken in the substance of your experience because you may be
mistaken with regard to the meaning of a particular scripture. Pray; and
observe that God Himself may, and frequently does, apply a scripture to
the heart (either in justifying or sanctifying a soul) in what is not its direct
meaning. ("Hannah" 328)
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Wesley's words to Hannah Ball further underscore the polysemic nature of Scripture.
Much comment has been made on J. Wesley's spiritual experience at the
Moravian meeting on Aldersgate Street on 24 May 1738. Upon hearing the words of Paul
in Romans 8:2, "Christ Jesus has set you free from the law of sin and of death," Wesley
encountered a power that united his heart with that of Paul's. Bert Affleck writes of
Wesley's Aldersgate experience in 1738:
The Spirit witnessed with his Spirit that he was a child of the living,
loving God. Aldersgate became a launching pad that thrust Wesley
through mere scholastic belief in the Trinitarian God to the experienced
power of the Spirit of Christ at work in his own heart. (4)
Faith came alive within Wesley through his encounter with the Scriptures by the
quickening activity of the Holy Spirit. For the remainder of his life, in particular, Wesley
placed the witness of the Holy Spirit at the center of his theological method for
interpreting the Scriptures. He believed that the Spirit plays a pivotal role in guiding the
community of faith into all truth and wisdom.
Randy L. Maddox claims that J. Wesley placed great emphasis on the "inspiration
of the Spirit" (12). Based on his interpretation of 2 Timothy 3: 16-17, Wesley defined
inspiration as the means God uses to animate the body of Christ. In one sense, Wesley
affirmed that God had initially guided the ancient authors to scribe the words of the
Scriptures. However, Wesley also believed that the Holy Spirit inspires ChrisUans toward
a faithful reading of the biblical text. Ulfimately, Wesley considered that the grand
purpose of the Holy Spirit was to inspire Christians to love God and their neighbor more
fully. In keeping with Scripture as a Rule of Faith, the Spirit's greatest goal is to help the
believer discern whether or not the love of God and love of neighbor are being advanced
or prevented.
Wells 70
Augustine's Influence on Biblical Hermeneutics and Preaching
Augustine's De doctrina Christiana puts forth a pattern for interpreting and
preaching the Scriptures. De doctrina Christiana is divided into two parts. The first three
books are devoted to the interpretation of Scripture. Book four offers an extended
examination on Chrisfian rhetoric. In the opening of book one, Augusfine states, "There
are two things necessary to the treatment of the Scriptures; a way of discovering those
things which are to be understood, and a way of teaching what we have learned" (1.1.1.).
Though the practices of interpreting the Scriptures and preaching are addressed
separately by Augustine, the two subjects are intricately connected with one another. In
other words, one cannot faithfully teach the Scriptures without the treatment of the
Scriptures.
James Andrews writes of Augustine, "His program encompasses both
understanding and communication; that is, it represents an expanded hermeneufics"
Andrews (186). Augustine was initially trained as a classical rhetorician in the mode of
Cicero. For rhetoricians such as Cicero, discovering the truth in a particular text was not
the goal for public speaking. Persuading others to one's point of view was the speaker's
primary purpose. In other words, a speaker may not even agree in principle with the
tenets of a document yet still argue in favor of its position. From a Ciceronian
perspecfive, rhetoric is stricdy a matter of verbal delivery for the purpose of influencing
the opinions of others.
According to Andrews, Augusfine believed that the basis upon which one spoke
could not be disconnected from one's speech:
Scripture is not simply a source to be mined when attempfing to find
something to say; instead, scriptural interpretafion�discovering God's
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will in just these books�has its end in Christian preaching, and this puts a
heavier weight on textual understanding than exists in . . . depiction of the
earlier rhetorical tradition. (189)
Augustine's approach to teaching differs greatly from that of Cicero. For Augustine,
interpreting Scripture was more than simply an attempt to understand what a given text
means for the lone purpose of saying something convincing. Augustine believed that the
preacher's singular goal was simply to interpret what God is saying through the
Scriptures to the people. Andrews claims that for Augustine, Christian rhetoric is
"defined by what precedes it�biblical understanding" (190). In other words, preaching
finds its position within the bounds of scriptural interpretation. In fact, preaching is the
exclamation point of scriptural interpretation.
J. Todd Billings voices his concern with regard to the disconnecfion that has
occurred in recent years between the purpose of Scripture and its context:
As I have indicated by way of the example of Augustine above, engaging
in theological interpretation means integrating back together what the last
few centuries of hermeneutics have tended to pull apart; a clear sense of
the function of Scripture as that which leads to the love of God and
neighbor, with a historical and anthropological sense of the ancient
context and its customs, and a conviction that all scriptural interpretation
is done on the path of Jesus Christ and leads to Christ by the Spirit.. . . (62)
In other words, the interpretation of Scripture requires that one read exegetically, while
listening to the Word of Christ through the Spirit, together for the purpose of speaking
into being a holy people who are empowered to love God and others. Once again,
Augustine's expanded hermeneutics sought to understand, as well as communicate, the
Scriptures.
Within the bounds of Scripture and rhetoric as a kind of expanded hermeneutics,
Augustine believed that God has ordained a grand purpose. Scripture has been instituted
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for the teleological purpose of leading persons to be in relationship with God. Once
again, the outcome of this relationship also directs such persons toward the ethic of
fulfilling the Great Commandment-to love God and neighbor. Augustine writes,
"Whoever, therefore, thinks that he understands the divine Scriptures or any part of them
so that it does not build the double love of God and of our neighbor does not understand
it at all" (1.36.40.). Putting this plan of expanded hermeneutics together, God
communicates his love by means of the Scriptures through the one who preaches to the
congregation that embodies God's love. Andrews claims that for Augustine the ecclesial
community is the place where "interpretation comes to completion" (191). Scripture must
be embodied or else it is not fully understood.
Therefore, the dual tasks of the preacher are teaching and persuading the
congregation to live in accordance with the grand goal of fulfilling the commandment to
love both God and neighbor. Toward the completion of these two tasks, Andrews writes,
"Augusfine envisions a church with a twofold need: first, they must be taught what they
should believe, and then they must be persuaded to live according to what they know to
be true" (193). Within this plan of expanded hermeneufics, correct living comes as the
result of correct teaching.
However, Augustine believed that correct teaching and living are the results of
correct interpretation of the Scriptures. Correct interpretation requires paying close
attention to the Voice who authored the Scriptures. Augustine believed that the Holy
Spirit was intimately involved in the initial authoring of Scripture and is the essenfial
Voice for understanding the Scriptures today:
For he who examines the divine eloquence, desiring to discover the
intention of the author through whom the Holy Spirit created the Scripture,
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whether he attains this end or finds another meaning in the words not
contrary to right faith, is free from blame if he has evidence from some
other place in the divine books. For the author himself may have seen the
same meaning in the words we seek to understand. And certainly the Spirit
of God, who worked through that author, undoubtedly foresaw that this
meaning would occur to the reader or listener. (3.27.38)
Augustine was convinced that the Holy Spirit works through the interpretive process by
first inspiring the human writers to whom God communicated God's Word. Second, the
Spirit interprets to the preacher the Word that is proclaimed through Scripture. Finally,
the Holy Spirit speaks through the preacher for the purpose of assisting the congregation
to understand and embody God's Word, which is the love of God and neighbor. This
expanded hermeneutic is a Spirit-driven process. Moreover, Andrews affirms that the
context within which scriptural interpretation takes place is the community of faith:
For Augustine, in contrast. Scripture's telos is intricately bound up with
the human authors of the texts, the incarnation, the interpreter-preacher's
interpretation and the ecclesial community. God does not himself speak to
the church. . . . Instead, he uses the human words of the authors of Scripture
in conjunction with the human interpreter's sermons. Ethical living is
imperative, but it is only the result of learning who God is, who our
neighbor is, and how we ought to relate to them. (198)
Augustine follows the order of the Great Commandment to love God first and then love
one's neighbor (Luke 10:27). The love of God is what makes the love of neighbor
possible.
Augustine believed that God has constructed a chain of communication the end of
which is the Church. The Church is both the recipient and embodiment of the Word God
proclaimed through the preacher-interpreter by way of the wisdom given by the Holy
Spirit. Augustine indicates throughout this communicative process that an intricate
connection exists between hermeneutic and rhetoric, interpretation and deUvery. Each
cannot be accomplished apart from the other. Both aspects are necessary to complete this
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divine communication process. First, the preacher must earnestly turn to Scripture to
receive God's Word. Second, the preacher must turn to the congregation to teach and
bring about loving action.
Parallels between Augustine and Wesleyan Hermeneutics
Given J. Wesley's theological background within the Anglican tradition, Wesley
was unsurprisingly drawn to the works of the early Church fathers for guidance in the
practice of biblical interpretation. John C. English contends that St. Augustine is
particularly mentioned by name more than forty times in The Works ofJohn Wesley (5).
Wesley's theological understanding and interpretation of Scripture have parallels with
those of Augustine.
First, just as the goal of scriptural interpretation for Augustine was the love of
God and neighbor, J. Wesley concluded that the outcome for reading Scripture should
point the way to heaven, particularly for the Church's spiritual growth and maturity.
Wesley pointed to Scripture as the Church's Rule of Faith by which believers would
come to understand and enact God's will. The ultimate goal for Wesley was Christian
perfection or the love of God.
Second, J. Wesley followed a pattern of scriptural interpretation for difficult or
problematic passages that closely mirrored that of Augustine's. With regard to matters of
textual interpretation, Wesley called for the plain or literal sense of Scripture's reading
unless such a reading led to what he called an absurdity. In most cases Wesley advocated
a reading in which Scripture would interpret Scripture. In instances where a
straightforward interpretation of a passage was not possible, Wesley believed that the
best pracfice was to allow for Scripture to interpret itself.
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When such methods of interpretation still failed to yield understanding, J. Wesley
followed a similar pattern set forth by Augustine that allowed for a figurative or
allegorical meaning of the text. Wesley's interpretation of Exodus 32 is an instance of
such a move away from a plain reading. Verses 10 and 32 serve as examples ofWesley's
use of allegory or typology. Verse 10 states, "Now let me alone, so that my wrath may
burn hot against them and I may consume them; and of you I will make a great nation."
Likewise, verse 32 asserts, "But now, if you will only forgive their sin�but if not, blot
me out of the book that you have written." In these two verses, God and Moses are
speaking with one another regarding the idolatrous actions the nation of Israel had taken
by creating a golden calf Scott Dermer and Stephen Patrick Riley acknowledge Wesley's
use of typology:
In both verses Wesley refers to Moses as a type of Christ who intercedes
on behalf of the people. Here Wesley explains the plain meaning of the
text by reference to something other, in this case, to the intercession of
Christ that would ultimately reconcile the world. (158)
Dermer and Riley argue that Wesley never intended to dispense with the literal reading of
these texts. However, the authors believe that Wesley's typological interpretation was a
means to move beyond a plain reading of these verses to embrace a more canonical
understanding of God's grand plan of salvation as realized in the death and resurrection
of Christ.
Reconnecting with Tradition
Much conversation exists today within the Church about the matter of speaking
effectively from the pulpit. Today's preachers have more resources than ever before at
their disposal for the purpose of proclaiming the Word of God. Access to the Internet has
allowed pastors to retrieve information worldwide from electronic libraries, media
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outlets, and parachurch organizations, to name a few. The advancement of technology
has also enabled preachers to link with Web sites that offer a variety of video, drama, and
musical merchandise for sale. Many in the Church utilize such market-driven resources in
order to accommodate the Church to present-day culture for the purpose of evangelism.
However, in spite of this move toward cultural relevancy, a sense of malaise
appears to be growing within many congregations that faithfully gather each week to hear
the Word proclaimed. Pastors anecdotally groan over the loss of interest many people are
expressing through the waning numbers in worship attendance. Congregants are
frequently heard to bemoan the irrelevance or listless sermons that fall upon deaf ears.
In his book Christian Preaching, Pasquarello acknowledges that the diminished
impact of preaching on congregations today is associated with the fruitless nature of
many preachers spiritual lives:
Much of the perceived "deadness," "staleness," and "irrelevance"' of
contemporary Christianity is arguably related to a deep loss of memory
and constitutive practices, a lack of freshness, vitality, and personal
knowledge that is the fruit of a common life shared in God's presence,
shaped by God's Word, sustained by God's Spirit. (69)
The "loss ofmemory" of which Pasquarello writes refers directly to Christian tradition.
Christian tradition in this sense denotes the unique pattern of doctrinal language and
activity that has been established by Scriptures and is intended to be carried out by the
power of the Spirit through the Church's mission for the sake of the world. Such doctrinal
or creedal language serves as a Rule of Faith or framework for interpreting the Scriptures
in such a way as to create a holy people.
The creation of De doctrina Christiana was a historical attempt by Augustine to
connect preachers with a theological framework through which they could proclaim
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God's grand narrative of creation, redemption, and restoration as ultimately realized in
the person of Christ. De doctrina Christiana is a hermeneutic resource that bids preachers
to engage the Scriptures in such a way as to speak faithfully and personally of the living
God. Speaking ofGod is to be distinguished from speaking /or God. To speak for God is
to make the attempt to communicate objectively through one's perceived power and
wisdom. To speak of God is to do so with an experiential knowledge born through an
intimate, ongoing relationship with God that yields to Church tradition, faithful
hermeneutic practice, and Spirit-led obedience. Pasquarello contends that persons, and
more specifically preachers, cannot love this God whom they do not know (Christian
Preaching 64). Moreover, preachers cannot speak of God if they fail to know and love
God.
Toward this goal of knowing and loving God, Augustine wrote his De doctrina
Christiana in an effort to draw preachers into the transformative power of Scripture. Of
Augustine, Pasquarello writes, "He believed that Scripture possessed the capacity to
transform the speech and life of preachers through an increase of cognitive and affective
love for the Triune God, who fully knows and loves his creation" (Christian Preaching
50). Doxology is the primary goal for knowing and loving God. Augustine believed that
those who are drawn toward the adoration and praise of God gain victory over the effects
of sin and pride. These effects include the temptation toward idolatry, self-reliance,
covetous living, the manipulation of others, and the misuse of power. Pasquarello
contends that evils of sin and pride can be overcome, however, through the practice of
listening closely to the Scriptures:
This bondage is overcome only by the spiritual practice of listening to
Scripture in a manner congruent with the character of God, a habit that
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situates the reader within a theological and moral context and thereby
under the sovereignty and sway of the law of love rather than one's own
authority or self-love. (55)
Augustine reaches the conclusion in book one of De doctrina Christiana that the believer
who fails to embody the words of the Great Commandment likewise fails to understand
the very One who authored them. Augustine writes, "Whoever, therefore, thinks that he
understands the divine Scriptures or any part of them so that it does not build the double
love of God and of neighbor does not understand it at all" (1.36.40). As far as Augustine
was concerned, the love of God and neighbor carries little value apart from action.
Much of J. Wesley's preaching was anchored in the tradition of the Church. The
traditional resources upon which Wesley leaned most were the writings of the early
Church fathers, the historic creeds, and the homilies of the Anglican Church. Much of the
preaching Wesley observed in his day he called "gospel preaching" (Pasquarello,
Christian Preaching 101). For Wesley, gospel preaching was a form of Gnosticism that
picked and chose the more salient passages of Scripture in an effort to whet the appetites
of those who had yet to come to faith in Christ. Gospel preaching was an evangelistic
effort to present the Bible in the most favorable light.
In contrast to such gospel preaching, J. Wesley presented the message of salvation
in a manner consistent with the whole counsel of Scripture. For Wesley, God was not
only a God of salvation and justification wanting to save sinners from eternal destruction,
but God also desires to move believers on to a life of sanctification and perfection.
Wesley's sermons, which were based on the traditions of the Church, served as a means
for training all persons for a life of faith. Such preaching was the means of presenting the
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order of salvation by means of remembering and retelling the mighty acts of God through
Christ, as presented in the Scriptures.
Moreover, J. Wesley preached to a diversity of persons from believers to
nonbelievers, from spiritual infants to the spiritually mature, and from those resisting
God's prevenient grace to those going on to perfection. Wesley presented the plain,
traditional message of God's grand story that culminates in the person of Jesus Christ to
intellectuals and working-class citizens, in high-steeple churches and on tree stumps. The
ancient words of Scripture found their home in the hearts of the masses.
Through his own experience of preaching, Augustine discovered that the humble
speech of his sermons, which were also based on the historic message of God's saving
story as revealed in Scripture, could be made available to all persons. Pasquarello
contends, "The Bible itself, with its layers of meaning, was a microcosm, a textual world
of the social and intellectual diversity to be found in Christian churches" (Christian
Preaching 1 18). Augustine believed the possibility existed for all levels of society to
discover a familiar home within the greatest story ever told. In other words, relevancy
was not created by bending God's story to the level of the people. Instead, preaching
became relevant as people discovered that their lives were caught up in God's story.
Research Design
The research design utilized for this project is of a qualitative nature. According
to John W. Creswell, "In qualitative inquiry, the intent is not to generalize to a
population, but to develop an in depth exploration of a central phenomenon" (206).
Qualitative research purposefully seeks to sample a select group of persons who possess
insight into a particular experience or happening within a group of people.
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Qualitative designs may employ focus groups of four to twelve individuals who
are intentionally selected to address general questions related to the phenomenon being
studied. Creswell contends, "Focus groups are advantageous when the interaction among
interviewees will likely yield the best information and when interviewees are similar to
and cooperative with each other" (218). Qualitative research can utilize open-ended
questions as a means of pursuing responses offered by the participants.
Jose L. Galvan claims that qualitative studies are conducted "in such a way that
the results reflect the realities perceived by the participants" (57). The purpose of such
research designs is to examine how the participants view their particular reality. In fact,
participants are often called upon to conduct a fact check of their responses once an
evaluation draft has been written.
Ethical safeguards are also necessary when using a qualitative research design.
Informed consent must first be gained for each participant in the study. Tim Sensing
underscores the need for consent prior to beginning a project:
There are two parts to an informed consent process. Obviously you are
asking the participants to grant their permission to use their words,
insights, and actions as part of your project. Additionally, you should
inform the participants what the project actually is. (35)
Protection of the participants is of paramount concern when pursuing a qualitative
research project. In addition to informed consent. Sensing contends that issues of
anonymity, confidentiality, expectations of participants, and the handling of sensitive
personal information must be addressed.
Summary
This literary review has attempted to demonstrate that the spiritual formation of
the preacher requires primary consideration before that of any technical skill or ability.
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The Scripture, as interpreted through the historic creeds and doctrines of the Church, is
sufficient for bending the heart of the preacher (and that of the congregation) toward the
transforming wisdom and love of God. As a means of grace. Scripture carries the
capacity for forming a people whose lives reflect and image the character of Christ.
Moreover, Foster writes, "God has given us the Disciplines of the spiritual life as
a means of receiving his grace. The Disciplines allow us to place ourselves before God so
that he can transform us" (Celebration 2). Through the spiritual disciplines of prayer,
worship, fasting, study, holy conferencing, and searching through the Scriptures, pastors
place themselves in a favorable condition to become living sermons. Preaching involves
the task of positioning oneself on the altar of God's grace for the purpose of being
imaged into the wisdom and knowledge of God, as revealed through God's Word and
empowered by the Holy Spirit. As the primary means of coming to know and speak of
God, Scripture becomes an embodied Word whose message of truth inspires a people to
participate in and carry forth God's will for creation. However, Scripture cannot boast of
any inherent power apart from the Spirit. As with all the means of grace. Scripture can
only be understood and actualized through the power and work of the Holy Spirit.
Finally, preaching begins not with the audience in mind but with God. Preaching
a sermon that becomes relevant to those who hear does not require a bending of Scripture
to be understood by the masses but rather commands that the narrative of God's story of
salvation be plainly presented in a manner faithful to the doctrines, creeds, and tradition
of the Church. In the end, God is seeking to create a people who will be faithful to his
story instead of a people who seek to create a god who fits into their story.
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CHAPTER 3
METHODOLOGY
Problem and Purpose
The challenge of preaching is great. A diversity of age, culture, worldview,
experience, political perspective, and values exists within many congregations. Preaching
to such eclectic groups is demanding. Oftentimes, the preacher can become overwhelmed
by concentrating too greatly on the makeup of those sitting in the pews.
However, reason dictates that the emphasis might well lie somewhere or on
someone else. Rather than centering too greatly on the congregation, the focus could
begin and end with God and what God wants to say to and do through the life of the
preacher. God just might first wish to speak a Word of transformation into the heart of
the preacher as a necessary course for transforming the life of the Church. Given such a
premise, the purpose of this study explored the claim that the spiritual formation of the
preacher is a principal activity when preparing to preach to the mixture of persons who
worship within three United Methodist congregations following an eleven-week intensive
period of focus on the Christian spiritual disciplines by their respective pastors.
Research Questions
The purpose of the following questions was to examine the spirituality of three
United Methodist elders and their respective congregations prior to and on completion of
the intervention project. The project focused on a eleven-week period in which the two
pastors and 1 engaged in an intensive regimen of spiritual disciplines, including the study
of Scripture, meditation, prayer, worship, holy conversation (holy conferencing), and
Holy Communion. The independent variable for this study was the eleven-week intensive
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practice of these spiritual disciplines. The dependent variables were based on any
observed changes in the spiritual lives of the clergy and congregation with respect to the
reading of Scripture, corporate worship, prayer, and relationships w ith others.
Focus groups were intentionally selected within each of the three representative
congregations before the intervention began in order to address open-ended, researcher-
designed questions related to the study's research questions (see Appendix A). Likewise,
the group of two clergypersons and I were asked to respond to a similar set of researcher-
designed questions prior to and following the study. With the exception of the interviews
for Church B and the pastors' group, I recorded the conversations in field notes while
sitting quietly as a silent observer. All interviews were recorded with an electronic
device.
Research Question #1
How did the participating pastors and members of their congregations perceive
themselves in the areas of Scripture reading for spiritual growth, experience with
corporate worship, prayer, and relationships with others prior to the eleven-week
immersion in the Christian spiritual disciplines? The first research question was the focus
of the first-half of the pretest interviews with the pastors' group, as well as with each of
the three congregational focus groups. The essence of the first research question delved
into the possible attitudes, knowledge, and practices of the spiritual disciplines listed
above for each of the pastors and their respective congregations prior to the eleven-week
intervention project. During the week of the intervention, each congregation's focus
group met separately with the designated facilitator and me. The facilitator asked the
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clergy group and each of the three lay interview groups to respond to the following
researcher-designed questions:
� Explain how the reading of the Scriptures is significant for your personal
spiritual growth.
� Describe your personal approach to and experience with corporate worship.
� To what extent is your life characterized by the spiritual discipline of prayer?
� Discuss how your relationship with others is impacted by the love of Christ.
Research Question #2
How did the participating pastors and members of their congregations perceive
one another in the areas of Scripture reading for spiritual growth, experience with
corporate worship, prayer, and relationships with others prior to the eleven-week
immersion in the Christian spiritual disciplines? The second research question was the
focus of the second-half of the pretest interviews with the pastors' group, as well as with
each of the three congregational focus groups. The essence of the second research
question delved into the possible attitudes, knowledge, and practices of the spiritual
disciplines listed above that each of the pastors and their respective congregations
observed in one another prior to the eleven-week intervention project. During the week of
the intervention, each congregation's focus group met separately with the designated
facilitator and me. The facilitator asked the clergy group and each of the three lay
interview groups to respond to the following researcher-designed questions:
� Explain how your pastor's (or congregation's) reading of the Scriptures is
significant for the congregation's spiritual growth.
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� Describe your pastor's (or congregation's) approach to and experience with
corporate worship.
� To what extent is your pastor's (or congregation's) life characterized by the
spiritual discipline of prayer?
� Discuss how your pastor's (or congregation's) relationship with others is
impacted by the love of Christ.
With the exception of the pretest interviews for Church B and the pastors' focus group, I
recorded the interview conversations in field notes as a silent observer. All four pretest
focus groups were recorded by using an electronic device.
Research Question #3
How did the participating pastors and members of their congregations perceive
any changes in themselves with regard to the areas of Scripture reading for spiritual
growth, experience with corporate worship, prayer, and relationships with others
following the eleven-week immersion in the Christian spiritual disciplines? The third
research question formed the first portion of the posttest interviews. The pastors' group
and each of the three congregational focus groups were interviewed separately. All four
posttest interviews sought to explore the variety of attitudes, spiritual practices, and
knowledge the pastors and their respective congregational interview groups identified
within themselves following the conclusion of the eleven-week intervention project. The
facilitator and I met, once again, with each of the four focus groups as the facilitator
posed the subsequent researcher-designed questions:
� Explain how your present reading of the Scriptures is significant for your
personal spiritual growth.
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� Describe your current approach to and experience with corporate worship.
� To what extent is your life now characterized by the spiritual discipline of
prayer?
� Discuss how your existing relationship with others is impacted by the love of
Christ.
Research Question #4
How did the members of the participating congregations and their respective
pastors perceive any changes in one another in the areas of Scripture reading for spiritual
growth, experience with corporate worship, prayer, and relationships with others
following the eleven-week immersion in the Christian spiritual disciplines? The fourth
research question was posed during the second half of the posttest interviews with the
pastors' group and their respective churches' focus groups. To address this final research
quesfion, the facilitator presented to each of the four focus groups the following
researcher-designed questions:
� Explain how your pastor's (or congregation's) present reading of the
Scriptures is significant for the pastor's (or congregation's) spiritual growth.
� Describe how your pastor's (or congregation's) approach to and experience
with corporate worship has changed.
� To what extent is your pastor's (or congregation's) hfe currently characterized
by the spiritual discipline of prayer?
� Discuss how your pastor's (or congregafion' s) existing relationship with
others is impacted by the love of Christ.
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� Did other significant spiritual events occur during the eleven-week period that
may have impacted observed changes (e.g., an Emmaus Walk experience, a Christian
seminar or conference, new Bible study)?
Once more, with the exception of the interviews for Church B and the pastor's group, I
recorded the conversations in field notes as a silent observer. An electronic device also
recorded all interviews.
In addition to the data collected in participants' responses, the other two pastors
and I participafing in this study recorded our thoughts and feelings in individual journals
over the course of the eleven-week intervention timeframe. The journals were returned to
me following the conclusion of the clergy posttest interview. The data from the three
journals was also compiled to idenfify any demonstrated changes in each pastor's
spiritual growth with regard to wisdom, depth of knowledge, love of God, and love of
neighbor.
Population and Participants
The selection of the three churches and pastors was based on four criteria. First,
each of the pastors was chosen because he holds credentials as an ordained elder within
the United Methodist Church. Second, given that the pastors met together on a weekly
basis, the churches selected are located within a driving distance of less than thirty
minutes to the meeting place of Church B. Third, all of the pastors chosen were of the
same gender (male) in an effort to provide an atmosphere that would be conducive to free
disclosure. Finally, all of the churches participating in this study are located within
communities that have experienced major population change within the past twenty
years.
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The participants in each of the church focus groups were chosen by each of the
pastors based on three criteria. First, persons were selected with the intent to represent
each of the three participating churches' constituencies with respect to age and gender.
Second, individuals were selected to represent an equal number of persons who attended
each local church prior to and following the onset of population change within the
community. Third, the participants were picked by virtue of their familiarity with and
practice of the classical spiritual disciplines.
The persons representing each of the focus groups have been listed in Tables 3.1,
3.2, and 3.3. The areas marked Pretest and Posttest indicate whether or not some of the
participants in this study attended the pretest interview session, some attended the
posttest interview session, and some attended both sessions. All persons listed in these
tables had been asked to be absent no fewer than two Sundays in which the pastors
preached.
Table 3.1. Lay Participants, Church A
Participant Gender Ethnicity
Years of
Membership Age
# of Sundays
Attended
Pretest Posttest
1 F Caucasian 20 68 5 Yes Yes
2 F Caucasian 53 65 9 Yes Yes
3 F Caucasian 34 63 7 Yes Yes
4 F Caucasian 8 54 8 No Yes
5 F Caucasian 26 39 10 Yes Yes
6 M Caucasian 14 81 5 Yes Yes
7 M Caucasian 7 75 8 Yes Yes
8 F Caucasian 15 46 8 Yes Yes
9 M Caucasian 1 41 7 Yes Yes
10 F Caucasian 2 15 2 Yes Yes
11 F Caucasian 56 69 11 Yes No
12 F Caucasian 38 69 5 Yes No
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Table 3.2. Lay Participants, Church B
Participant Gender Ethnicity
Years of
Membership Age
# of Sundays
Attended
Pretest Posttest
1 D Caucasian 10 52 7 Yes Yes
2 M Mid. East. 15 52 7 No Yes
3 F Afr. Am. 7 64 4 No Yes
4 M Caucasian 8 66 8 Yes Yes
5 M Caucasian 2 26 3 No Yes
6 M Caucasian 20 52 8 Yes Yes
7 M Caucasian 17 44 9 Yes Yes
8 F Caucasian 6 56 6 Yes Yes
9 F Caucasian 14 76 9 Yes Yes
10 F Caucasian 13 67 9 Yes Yes
11 F Caucasian 8 62 8 Yes Yes
12 M Caucasian 17 63 11 Yes No
13 M Caucasian 1 29 11 Yes No
14 F Afr. Am. 8 61 10 No Yes
Table 3.2. Lay Participants, Church C
Participant Gender Ethnicity
Years of
Membership Age
# of Sundays
Attended
Pretest Postte
1 F Caucasian 5.0 51 10 Yes Yes
2 M Caucasian 0.5 45 6 No Yes
3 F Caucasian 0.5 31 6 No Yes
4 M Caucasian 42.0 55 1 1 Yes Yes
5 M Caucasian 57.0 71 1 1 Yes Yes
6 F Caucasian 12.0 4S 11 No Yes
7 F Caucasian 52.0 75 10 Yes Yes
8 M Caucasian 5.0 53 10 Yes Yes
9 F Caucasian 40.0 73 11 Yes Yes
10 F Caucasian 16.0 71 10 Yes Yes
11 M Caucasian 16.0 70 10 Yes Yes
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Design of the Study
The intervention project began on Wednesday, 29 October 2014 and concluded on
Wednesday, 14 January 2015. All three pastors met at Church B during a midweek day
from 9:30 to 1 1 :00 a.m. No clergy meeting was held the week following the first Sunday
in Christmas due to busy holiday travel schedules. During each of the eleven meetings
the following schedule was typically observed:
9:30 a.m. "Prayer to the Holy Spirit" and Psalm 1 30:5-6
9:32 a.m. Dialogue on previous week's experiences with God
10: 15 a.m. Reflection on weekly lectionary readings
10:45 a.m. Holy Communion (with liturgy)
On Monday, Tuesday, Thursday, and Friday of every week, each pastor dedicated
himself to a period of prayer and study of no less than ninety minutes, focusing on the
weekly readings from the Revised Common Lectionary. Each pastor agreed to preach
from a least one of the suggested lectionary readings the following Sunday. Between 9:00
a.m. and 4:00 p.m. each weekday, all three pastors individually ceased their activity at the
top of each hour to pray and reflect upon moments in which they had recently
encountered God's presence. Any thoughts were briefly recorded in each pastor's
personal journal.
Prior to retiring to bed for the evening each pastor engaged in Reuben Job's
"Prayer at the End of the Day" (73). Each pastor was also asked to journal his thoughts in
response to the question, "Where did you sense God's presence with you this day?"
Finally, each pastor concluded the day with prayer for family, church, community
concerns, colleagues, world affairs, and himself
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The research design utilized for this intervention project is of a qualitative nature.
The purpose of the design was to explore the phenomenal nature of Christian spirituality
as reflected through the preparation and practice of three United Methodist preachers and
what, if any, influence their preparation for preaching may have had on their spiritual
growth and the spiritual growth of their respective congregations. The qualitative design
allowed for the participation of focus groups intentionally selected from each pastor's
congregation. The benefit of deliberately choosing participants for the focus groups is
that individuals could be selected for their greater knowledge of the classical spiritual
disciplines. The researcher-designed questions posed to each focus group allowed the
participants to explore freely any spiritual changes they observed in themselves or in one
another. The advantage of the qualitative approach permitted participants to interact with
each other and examine the phenomenon of spirituality in greater depth. Likewise,
permission was given for the facilitator to clarify responses the participants offered when
deemed necessary.
With the exception of the interviews for Church B and the clergy group, I utilized
field notes to record the responses given by the laity to the facilitator during each focus
group interview. I recorded the participants' comments and scribed any observations I
witnessed with regard to the posture and demeanor of the group members individually
and as a whole. The field notes became part of the overall data collection design of the
study.
Additionally, the two participating pastors and I received a journal prior to the
intervention project. The pastors were instructed to keep the journal with them at all
times to note their thoughts, feelings, and reflections. Each pastor used the journal to
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record his responses to the nine questions asked each week of the lectionary readings, as
well as to document his prayer requests and other instances of spiritual reflection.
Instrumentation
Three exploratory instruments were used in this project. First, a focus group of
approximately twelve persons was recruited within each of the three participating
congregations. Including the three pastors, a total of forty persons participated across four
different interview groups.
Second, I utilized field notes during the pretest and posttest interviews with
Churches A and C. I sat quietly observing while documenting the responses of
participants. I also noted any observations of demeanor or body language that may have
been pertinent to the study.
Third, each of the three pastors participating in this study received a journal to
utilize over the course of the eleven-week period. Each pastor recorded his personal
thoughts and reflections on the weekly lectionary lessons, prayer concerns, and any
instances in which he experienced God's presence. Following the conclusion of the
posttest clergy interview, the journals were collected as a portion of the study's data.
During the first week of the intervention study, each of the church focus groups
and the clergy focus group met with the group facilitator and me. During the first fifteen
minutes of the interview session, I explained to each of the four separate focus groups the
purpose of the research project. A printed copy of the project's overall design was given
to each participant (see Appendix A). I also reviewed the expectations for those
participating in the study. Following my comments, 1 introduced the group facilitator who
proceeded to ask each group to respond to eight researcher-designed quesfions.
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During the week following the intervention project, the facilitator and I met
individually with each church focus group and the clergy focus group for a posttest
interview. I took a period of fifteen minutes to thank the participants for their time and
contribution to the study. I introduced the facilitator, once again, to each of the focus
groups. The facilitator proceeded to ask each group to respond to a series of nine
researcher-designed questions.
I recorded all comments during the pretest and posttest interviews by using an
electronic recording devise. Field notes were also taken to record the responses of
Churches A and C. The conversation for each individual group session was completed
within a timeframe of sixty to seventy-five minutes.
Variables
The independent variable within this study was the eleven-week spiritual
intervention project. Three elders within the United Methodist Church participated in the
study. Each pastor preached no fewer than ten times during the eleven-week timeframe.
The purpose of the intervention project was to enhance the spiritual well-being, wisdom,
depth of insight, judgment, discernment, and passion of the participating preachers and
their congregations.
The dependent variables for this project were the changes in the spirituality of the
participants as indicated by the responses given to the researcher-designed questions. The
facilitator presented open-ended questions during each of the pretest and posttest
interviews. Likewise, the journal entries recorded by the three participating pastors in
response to the assigned weekly activities provided confirming data for the dependent
variables.
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Additionally, four intervening variables were identified. First, individual
participants within the church focus groups may have held a bias for or against the
preacher. Favorable or unfavorable views of the preacher may have skewed the data.
Second, a portion of the participants in the research project may not have attended
worship or listened to the sermon in its entirety throughout each of the eleven weeks. The
diminished presence of these participants could have affected any spiritual change that
may have occurred within the preacher or themselves. Three, the pastor of Church A had
been appointed recently to his congregation. The observations offered by the pastor and
the laity of Church A may have been skewed due to their unfamiliarity with one another.
Finally, my presence as a silent observer during the pretest and posttest interviews for
Churches A and C may have limited the participants' willingness to share their thoughts
and feelings with candor.
Reliability and Validity
Both lay and clergy participants received a project overview a for the purpose of
clarifying expectations and minimizing confusion (see Appendix A). The procedures for
recording the participant responses during the pretest and posttest interviews were the
same for each of the three churches, with an emphasis on the collection of reliable data
throughout the study. Questions were presented during each of the pretest and posttest
interview sessions verbally and in writing in an effort to enhance the reliability of the
data collection process. The facilitator was granted the freedom to request clarification
from respondents in instances where the remarks given were obscure. An effort was made
to record participant responses by virtue of different sources, including field notes and
transcriptions of recordings for each group interview. The data collection process
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concluded when each of the clergy returned his journal responses to me following the
posttest interview.
Likewise, a deliberate attempt to measure actual spiritual growth was granted to
both clergy and laity. To enhance the validity of the data collected, only those
participants who understood the concept of spiritual growth were chosen for the study.
During each interview the participants were closely observed in the ways they may have
interacted with one another. For example, those persons who failed to respond or
responded in minimal fashion may have remained silent for fear of intimidation. An
assurance was given to the participants that their comments would not be criticized or
shared outside of the interview group.
Data Collection
During the first week of the intervention, I met with each of the three church
focus groups, as well as the clergy group. Each church layperson was selected for the
study based on criteria of gender, length of church affiliation, and knowledge of the
Christian spiritual disciplines. The pastors were chosen for the project based upon their
credentials as ordained elders in the United Methodist Church, their church's proximate
location, and the marked population increase their particular community had recently
experienced.
All participants received a set of expectafions they were asked to follow. For the
laity, each person was requested to participate in worship no fewer than nine of the
Sundays during the eleven-week period. The laypersons also agreed to participate in both
the pretest and posttest interview sessions. The clergy agreed to attend each of the eleven
group sessions from 9:30 to 1 1:00 a.m. one morning during the midweek throughout the
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eleven-week timeframe. Clergy assented to read each of the suggested passages from the
Revised Common Lectionary and select a lectionary passage from which to preach the
following Sunday. Likewise, the pastors agreed to engage in a daily regimen of spiritual
disciplines, as well as journal their thoughts and reflections each day. Finally, all
participants consented to sign a Memorandum of Confidentiality (see Appendix C) and
an Informed Consent Letter (see Appendix D).
During the initial, pretest session, I introduced the facilitator, who presented
researcher-designed questions to each of the focus groups. Eight open-ended questions
were posed to the groups by the facilitator over a period of sixty to seventy-five minutes.
An electronic devise recorded each group's responses. I quietly recorded the comments
of Churches A and C in field notes. Each interview session was subsequently transcribed
onto paper.
The week following the conclusion of the eleven-week project, the facilitator and
I met again with each of the four focus groups for the purpose of posttest interviews. The
first four questions posed to the participants focused on what, if any, spiritual changes
they perceived in themselves with regard to their experience of worship. Scripture,
prayer, and love of God and neighbor. The second four questions concentrated on any
perceived spiritual changes the laity observed in their respective pastors, as well as any
changes the pastors observed in their respective congregations. The kinds of changes that
were researched included, but were not limited to, spiritual marks of wisdom, depth of
biblical knowledge, love of God, and love of neighbor.
As in the pretest interviews, I did not interject myself into the group conversafion,
but remained silent. Field notes were utilized during each session to record all pertinent
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comments and visible observations for the sessions involving Churches A and C. An
electronic devise captured all group conversations, which were later transcribed into
printed form.
Finally, each of the three pastors recorded their feelings, thoughts, and reflections
over the course of the eleven-week period in individual journals. Each pastor recorded his
responses to the nine questions asked of the lectionary passage he had chosen to employ
in the pulpit the following Sunday. Journal recordings also included particular insights
into Scripture, answered prayers, perceived gains in wisdom, and any other personal
experiences the pastors may have had with God.
Data Analysis
The collection of data from my field notes, the transcription of the electronic
recordings, and the clergy journal responses resulted in the identification of various
themes. Each theme reflected a key concept that was often repeated. Additionally,
connections between themes contributed to the analysis of the data with particular
attention to connections between the spiritual growth of the participants and the spiritual
growth of the preachers as evidenced through their preaching.
Likewise, I reviewed each of the three journals collected from the pastors,
including the identification and sequencing of major themes into subheadings when
needed. A comparison among the themes discovered in the field notes, the transcribed
recordings, and the clergy journal responses resulted in data for further analysis.
Ethical Procedures
All of the participants in the study, including the facilitator, received and signed a
memorandum of confidentiality (see Appendix C) and a consent form (see Appendix D).
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Participants received notice that none of the conversations held within the pretest and
posttest interviews should be shared with anyone outside of the study. Likewise, the
clergy agreed that all conversations held within the boundaries of group conversations
were of a privileged nature. The journals that each pastor used to reflect upon their own
spiritual experiences could not be shared with anyone outside of the clergy group.
Additionally, no individual names of persons or churches are used in the
publishing of the study. The use of anonymous codes protected all names. Finally, the
journals used by the four clergy were returned to the pastors no more than six months
following the collection and analysis of the data.
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CHAPTER 4
FINDINGS
Problem and Purpose
Preaching is a daunting task. Given the mixtures of age, culture, worldview,
experience, political perspective, and values that exist within many congregations,
preaching poses a great challenge. Any preacher could easily feel overwhelmed by the
demands of preaching to such a diverse audience.
Rather than begin with the charge to preach with the congregation foremost in
mind, a different approach can be taken by centering instead on the God who has an
earnest desire to speak to his people. Instead of focusing too greatly on the congregation,
the focus could begin with God and what God wants to say to and do through the life of
the preacher. God just might first wish to speak a formative word into the heart of the
preacher as a necessary course for transforming the spiritual life of the church.
Given such a supposition, the aim of this study was to determine how a preacher
might effectively communicate the gospel regardless of how different the persons hearing
the sermon may be from the preacher or from one another. This project was pursued to
research the connection that may exist between the spiritual formation of the preacher
and the spiritual formation of the congregation. The intent was to examine any
relationship between the preacher's capacity to love God and neighbor, as well the
congregation's desire to pursue these same goals. Therefore, the purpose of this study
explored the claim that the spiritual formation of the preacher is a principal activity when
preparing to preach to the mixture of persons who worship within three United Methodist
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congregations following an eleven-week intensive period of focus on the Christian
spiritual disciplines by their respective pastors.
Participants
The three pastors and participating churches were chosen based on four criteria.
First, the pastors were selected because they hold credentials as ordained elders within
the United Methodist Church. Second, each of the three churches are located within a
driving distance of less than thirty minutes to the meeting place of Church B. Third, all of
the pastors chosen were of the same gender in an effort to provide an atmosphere that
would be conducive to free disclosure. Finally, all of the churches participating in this
study are located within communities that have experienced considerable population
changes within the past twenty years (see Appendix A and Table 4.1).
Table 4.1. Clergy Participants
Clergy Age Ethnicity Years Appointed
Pastor (Church) A 62 Caucasian Less than 1 year
Pastor (Church) B 53 Caucasian 8 Vi years
Pastor (Church) C 58 Caucasian 8 '/2 years
The pastors chose the participants in each of the church focus groups based on
three criteria. First, persons were selected with the intent to represent each of the three
participating churches' constituencies with respect to age and gender. Second, individuals
were selected to represent an equal number of persons who attended each local church
either prior to or after 1994. Third, the participants were picked by virtue of their frequent
practice of the classical spiritual disciplines. The persons representing each of the focus
Wells 101
groups are listed in Tables 3.1, 3.2, and 3.3 (pp. 88-89). One participant was a minor yet
was accompanied by her parent during both the pretest and posttest sessions.
Research Question #1
How did the participating pastors and members of their congregations perceive
themselves in the areas of Scripture reading for spiritual growth, experience with
corporate worship, prayer, and relationships with others prior to the eleven-week
immersion in the Christian spiritual disciplines? The first research question was the
foundation of the first-half of the pretest interviews with all four focus groups. During the
first week of the intervention, each focus group met separately with the facilitator and
me.
For the clergy who responded to the first focus group question above, the
Scriptures provide the foundation for their understanding of who God is, as well as what
God requires of them. The pastor of Church C (i.e.. Pastor C) replied, "I have practiced
reading the Bible for my spiritual guidance for thirty-five years or more now ... to get a
sense of who God is, who God wants to be in my life,. . . and about the relationship I have
with others." The pastor of Church A (i.e.. Pastor A) claimed, "For me the reading of
Scriptures is significant in that they are the way I find my grounding." The pastor of
Church B (i.e.. Pastor B), however, offered a note of caution with regard to the potential
of reading the Scriptures eisegetically. All three pastors concurred that they read through
the Scriptures on an annual basis as a means for sermon preparation, as well as for
personal inspiration.
For the laity who addressed the initial focus group question, the responses were
varied. With regard to the reading of Scripture, five persons shared that their interacfions
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with the Bible take place primarily through the reading of a daily devotional such as The
Upper Room, Our Daily Bread, or Jesus Calling. Participant 3 from Church A stated, "I
have to say that I am the queen of daily devotions. I always start every day out with The
Upper Room.'' However, this participant qualified her remarks by adding, "I spend more
time reading what is written about the Scripture than reading the Scripture." Participant 6
from Church B stated that for him Scripture reading is tied to devotions and "makes more
sense to me because it's kind of being explained to me while I'm reading it." These five
individuals use devotional materials to help them better understand Scripture.
Six lay participants claimed to read Scripture on a daily basis apart from a
devotional guide. Participant 14 from Church B acknowledged reading the Bible through
annually. Participant 5 from Church C cited, "Mine [My reading of Scripture] is
disciplined, being a refired pastor. I've always had to get ready for a sermon, you know."
In the case of the five persons above who read a devotional guide on a daily basis or the
six participants who read the Scriptures apart from such a guide, the reading of the
Scriptures has become for them a routine discipline.
Likewise, nine persons acknowledged that their personal reading of Scripture is
guided through a group Bible study or Sunday school class. Participant 1 1 in Church A
stated, "The significance for me is that if I'm in a Bible Study ... the meaning of
Scripture becomes more clear." Participant 14 in Church B claimed, "It's always good to
hear somebody else's ideas, what affected them when they read it, or what jumped out at
them." This participant appreciated the fruit that is produced through small group
discussions.
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However, three other persons admitted that the reading of Scripture is not a
routine practice. For one individual, time is an issue. Participant 8 of Church A conceded,
"I feel time is very short, so I am one of those people who come on Sunday and like to
get my, you know, my weekly spiritual visit." Participant 4 of Church B cited a different
reason for not reading Scripture on a regular basis. He stated, "Sometimes it's just like
reading a calculus book. What are you talking about? But, when someone explains it, I'm
like, 'Oh, why didn't I think of that?"" The reasons these three persons offered for not
engaging the Scriptures on a regular basis varied.
In response to the second focus group question, all three clergy acknowledged
that their goal is to be coparticipants in worship with their respective congregations.
Pastor C remarked, "I still find myself able to be a participant in worship." Pastor A
admitted to looking for opportunities not only lead to worship but to participate as a
worshipper, as well. For each of the clergy the focus of worship is God. All three pastors
conceded to experiencing times when they become distracted from this primary goal.
Pastor A explained, "I've been in congregations where it felt like we are here for you to
entertain us, as opposed to we're here to worship with you." Pastor C recognized how
often he feels drained following worship as a consequence of the expectations he believes
the congregation has of him. Pastor B claimed that he senses an "emptiness of spirit" in
the midst of a congregation whose central quesfion is, "What are you going to do for me,"
rather than, "What can we do for God?" For these clergypersons, their own experience of
worship appears to be somewhat connected to the manners in which their congregations
respond to worship.
Wells 104
From the perspective of the three congregations, evidence exists to suggest that
the focus of worship is based on the perceived benefits the worshipper receives.
Participant 1 of Church A acknowledged, "I come to church to serve but also to get fed."
Participant 4 of Church A concurred. "Lately, Fve gotten a lot more out of it." Both of
these comments refer principally to the sermon. For Participant 10 in Church C, all
aspects of worship were important when assessing her experience, including the music,
corporate prayer, as well as the morning message. However, for Participant 5 in Church
C, the opportunity to be in fellowship with others was paramount to his encounter with
worship. Participant 5 said, "I look forward to worship because I know we're going to
worship, and I know there are going to be people there who speak to me and speak to
others.... If s just a warm experience in God's love which I feel worship is supposed to
be." Once again, the responses of all three focus groups indicate the need to personally
benefit from the worship experience.
However, three persons candidly expressed that the primary purpose of worship is
not to seek benefit for oneself Participant 1 of Church B claimed, "I go in with less
personal expectation and more anticipation. It's not about me. It's not about what I
want. ..." For a small number of participants, the intent to please God is paramount.
Additionally, one participant echoed a similar sentiment to that of the clergy.
Participant 8 of Church B stated, "I also sometimes question a lack of response in
corporate worship because there are times like we've been saved for nothing, when I'm
dealing with a stoic atmosphere and that kind of stifles me, as well." This individual
claimed that her experience of worship can sometimes be influenced by the
congregation s response.
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Regarding the third question asked during the pretest interviews, all three clergy
admitted that personal prayer has been a struggle across their years ofministry. The
pastors claimed that one of the reasons for their difficulty with prayer is due to the reality
that God may reveal something that they may not wish to hear or heed. For example.
Pastor C stated, "Sometimes I ask myself maybe do I neglect that [prayer] because Fm
afraid of what He's going to tell me." Pastor A agreed by responding, "I think maybe
sometimes we can pray, but the answer we want to hear is filtered through what we want
as opposed to what is God really saying and taking the filter down altogether." In other
words, the pastors' egos become obstacles to consistently engaging in prayer.
Many of the laity qualified their prayer life reminiscent of what Richard J. Foster
calls, "Simple Prayer" (Prayer 7). Eight lay participants spoke of praying throughout
their day. Participant 1 from Church A replied, "I have to talk to God all day long...."
Participant 8 of Church C claimed, "Prayer is like breathing. I actually like to be able to
be in constant communication with God when I can...." For these individuals, confinuous
prayer is a goal that is realized to various degrees.
However, five individuals characterized their prayer life as mostly intercessory,
either on behalf of themselves or others. Participant 1 from Church C stated, "I feel like
when I sit there and pray for God to help them, it must take so much burden off of me
that I am not going to worry about them because God will take care of them." Another
participant remarked how his family has experienced major stress over the injury of a
grandchild. This grandfather claimed, "You never know what's going to be on the other
side, and if you're praying, it just helps to deal with those things." Prayer for these five
individuals routinely involves seeking help from God to deal with life's hardships.
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In response to the fourth interview question, the clergy had two primary concerns.
First, Pastors B and C recognized how critical the love of Christ is for loving others.
Pastor B shared, "But frankly, I think if a word is not spoken in love, it really does not
have much of a chance of landing anywhere or having an impact." Pastor C stated, "This
is a difficult question for me. I try to love everybody with the love of Christ, but some
people are harder to like than others." Each of these two pastors cited their struggle with
loving those who can be contentious.
Pastor A remarked that the love of Christ is sometimes misunderstood:
I think [love's] got to be the driving force that helps us do those very
things, to see other people, to even be able to speak the difficult words at
times and do it in a way that you can convey to them that you really do
care and that you're not just saying this to hurt them.
For Pastor A, love is a matter of not simply accepting people for who they are, but a
willingness to help others understand themselves with respect to the image of Christ.
The laity responded to this question in a fashion similar to that of the clergy.
Twelve laypersons recognized the importance of the love of Christ in their own lives for
the sake of loving others. However, each of these laity admitted to struggling with loving
persons who are argumentative or antagonistic. Participant 8 of Church B commented as
to how difficult it can be to forgive someone:
We can want to but not be capable and realize that forgiveness is not
something you can white knuckle up out of yourself... It's not mine; if s
this channeling that goes on that I can't describe it any other way except
that it is not mine to give, but it can come through me.
All twelve laity above agreed that their ability to love and forgive others is highly
dependent on their experience with and response to God's love for them.
Wells 107
Research Question #2
How did the participating pastors and members of their congregations perceive
one another in the areas of Scripture reading for spiritual growth, experience with
corporate worship, prayer, and relationships with others prior to the eleven-week
immersion in the Christian spiritual disciplines? The second research question was the
foundation of the second-half of the pretest interviews with all four focus groups. During
the second half of the pretest interviews, the final four questions were presented to gain
an understanding as to how the clergy and laity observed one another with regard to the
spiritual disciplines of reading Scripture, corporate worship, prayer, and love of neighbor.
The clergy responded to the fifth interview question by characterizing their
respective congregations' reading of the Scriptures as nominal. Pastor C claimed, "I'd say
that [the reading of Scripture] is not really important to the majority of folks in my
congregation." Pastor B remarked that he believes very few persons in his congregation
read Scripture on a regular basis and fail to see life from a biblical point of view. Pastor C
reiterated his skepticism as to the degree his congregation engages the Scriptures:
I'm not sure I know what the depth of that is, but my perception I would
say probably along the same lines is that I know we have some folks that it
means a great deal to, but I think my guess would be the majority of folks
. . . don't take the time to read or to study.
All three pastors agreed that their observafions are based on the number of laity who
bring Bibles with them to worship, who attend a Bible study, or who participate in a
Sunday school class.
Of the laity who responded to question five, sixteen participants agreed that all
three pastors embodied a vast knowledge of the Scriptures. All three congregations noted
that their respective pastors exercise a familiarity with Scripture, as well as the ability to
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elucidate its meaning. However, a smaller number of participants observed that all three
pastors have the Word of God embedded within their hearts. Participant 5 from Church C
stated that he has known Pastor C over a period of twenty-five years. In response to
question five, this participant stated, "He's still warm and he is scriptural, and when you
come to church you know you're going to get the Word." Participant 8 of Church B
stated that she has known Pastor B for over twenty years. She remarked, "I think that
reading Scripture and living Scripture has been essenfial for Pastor for a long fime."
Participant 1 from Church A commented of her pastor, "It's not an intellectual academic
dissertation when he preaches. It is really an emotional conversation that he is
awakening, that he has experienced." Persons from all three lay focus groups remarked
how their respective pastors have a personal connection with Scripture.
In response to the sixth pretest interview question. Pastor A claimed that he has
been spiritually energized by his participation in corporate worship since being appointed
to Church A. Pastor A stated that he has witnessed a good response to times of
intercessory prayer, as well as a sense of the Holy Spirit's presence. Worship attendance
has also been consistent.
However, Pastor B reported that his congregation appears to be divided in terms
of attending corporate worship. Pastor B noted that he perceives his congregation to be
divided into two groups. The first group makes corporate worship a high priority. The
second group is much less consistent in its worship attendance. Likewise, the first group
is perceived to be highly engaged in its participafion of worship. The second group
appears to be less responsive to the call of worship.
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In response to interview question 6, ten lay participants from Churches A and B
commented as to how their pastors appear to be highly engaged in worship. Participant 6
of Church B stated, "He comes in and sits down in the front row and when we're singing,
he looks to me as though he is trying to center himself or make God his center...."
Participant 5 of Church A claimed, "He is completely immersed in worship.... It's not as
if he is the leader, that we are the followers. He is a part of the congregation." The
representatives of these two congregations expressed their appreciation for the manner in
which their respective pastors worship God.
However, the lay participants from Church C commented that their pastor appears
to be much more comfortable worshipping within the context of smaller groups of
people. Participant 1 of Church C remarked, "I think Pastor does pretty well. I think he
does better with the small group and the one-on-one than maybe every Sunday in front of
everyone." Participant 10 observed that there instances in which Pastor C appears to be
less anxious. Participant 10 stated, "I actually like when the pastor kind of does let go and
he kind of forgets himself. . . When he starts singing, I enjoy that. I enjoy that. I wish he
would do that a little more." The entire group agreed that Pastor C can react self
consciously within the corporate worship setting, particularly in light of parishioners who
become critical of the manner in which worship is being led.
In light of interview question 7, the clergy participants had mixed responses. All
three pastors acknowledged that their respective congregations value the spiritual
discipline of prayer. In keeping with their congregation's self-assessment in interview
question 3, all three pastors characterized their congregations as praying in an
intercessory fashion. Pastor A remarked that one member of his congregation prefers to
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use the term "prayer circle" rather than prayer chain. Pastor A claimed that the image of a
chain can be broken. Instead, the image and language Congregation A uses is that of
encircling people in prayer. Of his congregation. Pastor A commented, "They are very
committed to, I think, individual prayer, not everybody, but a good number of them...."
Pastor B concurred that his congregation spends much of its time in prayer, interceding
for others who may be struggling.
However, Pastor C acknowledged several persons within his congregation who
"outshine me in their prayer life." This pastor cited one example of a church member who
is homebound. Pastor C remarked, "I know I have one lady that I visit. Before I leave, I
always ask her if there is something I can pray with her about, but she always says, 'What
can I pray? What in your life needs prayed for?'" All three pastors generally agree with
their congregations' self-appraisal that intercessory prayer is an important practice in
their spiritual life.
Likewise, all three lay focus groups responded affirmatively of their respective
pastor's prayer life. Twelve persons spoke of witnessing their pastor actively praying for
others. The eloquence with which all three clergy pray publicly was a common theme.
One member of Church C commented how many within the congregation enjoy when
Pastor C sits down and prays personally with them. Participant 1 from Church A claimed
that her pastor would not possess the high character of a Christian apart from a close
connection to God through prayer. Additionally, Participant 1 of Church B stated, "Let
me say that we are a church of many challenges and I think we all agree and for Pastor B
I don't think that forces him to pray. I think he prays proactively." This particular
layperson firmly believes that prayer for his pastor is a discipline.
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The final pretest interview question focused on how both the clergy and laity view
one another with respect to the impact the love of Christ has on their relationships with
others. The pastors offered two distinct perceptions of their congregations relative to the
love of Christ and love of neighbors. First, Pastors A and B conceded that many persons
within their congregations harbor an unbalanced view of Christian love. Referencing his
earlier comments with respect to interview question 4, Pastor A noted that the love of
Christ not only encourages and supports other people but also courageous enough to
speak truth. Using the analogy of parenfing. Pastor A states that just like a parent with
respect to a child, "[t]here [are] times when we have to love our congregation by saying
things that are not going to be the most comfortable at the moment." Unfortunately, when
receiving such critical feedback, many parishioners tend to feel insulted rather than
convicted.
Second, Pastor C noted the difficulty many in his congregafion have loving
strangers. This pastor commented how few people in his church welcome newcomers to
worship. Pastor A affirmed Pastor C's observation by repeating comments written by
author Charles R. Swindoll:
Three dollars of Him is sufficient. A sack full, nothing more. Just enough
to keep my guilt level below the threshold of pain, just enough to
guarantee escape from eternal flames. But certainly not enough to start ...
pushing around my prejudices or nit-picking at my lifestyle"
Swindoll. (27)
Pastor A elaborated further with respect to Swindoll" s insights:
I think in all honesty if we're not careful, all of us can fall under the trap:
"I just want enough God to make me feel good, but not enough of God if
he is going to call me to love somebody else or pray for them or
whatever."
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The consensus among all three pastors is that the complete love of God is a frightening
prospect for many laypersons in that they may be called upon to love those they either do
not love or for whom they do not care. All three pastors concurred that many parishioners
have a cultural view of love. These laypersons have been highly influenced by poor
relationship models they have experienced within their home life, work environment, or
school setting. Such individuals have a difficult time comprehending the concept of
God's love as unconditional.
With respect to interview question 8, all three lay focus groups made observations
of the clergy based on pastoral care opportunities. Participant 7 from Church A and
Participant 5 from Church C remarked how they experienced the love of Christ during
moments in which their respective pastors visited them in the hospital. In particular.
Churches A and C are grateful for the quality of care they receive from their pastors.
However, Participant 4 from Church C claimed that his pastor is also very
hospitable to persons who are not connected with the church. Pastor C actively ministers
to persons within a local nursing home and a local elementary school, many of whom are
not members or constituents of the local church. Participant 8 of Church B remarked how
she has witnessed the lives of many persons outside of the local church transformed
through Pastor B's involvement within the local Walk to Emmaus community. All three
churches view their pastors as loving those inside, as well as outside, their local
congregations.
Research Question #3
How did the participating pastors and members of their congregations perceive
any changes in themselves with regard to the areas of Scripture reading for spiritual
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growth, experience with corporate worship, prayer, and relationships with others
following the eleven-week immersion in the Christian spiritual disciplines? The third
research question formed the first portion of the posttest interviews. Once again, the
pastors' group and each of the three congregational focus groups were interviewed
separately. All four posttest interviews sought to explore the variety of attitudes, spiritual
practices, and knowledge the pastors and their respective congregational interview groups
identified within themselves following the conclusion of the eleven-week intervenfion
project. The facilitator and I met once again with each of the four focus groups as the
facilitator posed the subsequent researcher-designed questions. The facilitator
emphasized each group's practice of the spiritual disciplines as they were experienced
during and following the intervention
Pertaining to interview quesfion 1, the clergy expressed two levels of experience
with respect to reading the Scriptures. The task involved reading all of the lectionary
passages assigned for each of the eleven weeks and selecting one passage upon which to
preach. Pastors A and B admitted to struggling throughout the course of the study. Each
pastor conceded that the approach to preaching based on lectionary texts was a different
pattern of preparation than that to which they were accustomed. Both of these pastors had
previously arranged their sermons in series, which were typically based on Christian
books or other types of study materials. In response to the difficulties he experienced.
Pastor B stated, "I struggled.... But, in focusing on just the lecfionary text, I really feel
the process took me back to the Scriptures before all else, and just listening to the
Scripture naked was hard." Despite his struggle. Pastor B did remark that perhaps by
working with the lectionary he was forced to begin with the Scripture before consulting
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any other nonbiblical sources. Pastor A also conceded to struggling with the lectionary
reading process but was uncertain as to whether or not he observed any difference in his
reading of the Scriptures. However, Pastor A wrote in a journal entry, "I continue to have
difficulty with the preparation of the message.... I'm very tempted to scrap it. The Holy
Spirit seems to be nudging and pushing and persuading me to continue on." The
following Sunday, however. Pastor A remarked how "extremely well" worship went and
how he "sensed the Spirh moving."
Pastor C made a journal entry that alluded to his dependence on God through the
reading of the Scriptures. Pastor C wrote, "There are so many things that I can't provide
for myself So, I opened my Bible and was directed to a couple of texts." Pastor C also
asserted that his experience in reading the Scriptures over the course of the study
enhanced his ability to relate with others. This pastor stated, "As I was reading the
Scriptures, I was praying as to how God's Word could work through me.... I don't know
if I would call it a huge growth, but it has helped me to pause and look at things
differently." Summarily, both Pastors C and B noted a token level of spiritual growth
throughout the course of study, whether by realizing that the Scriptures should command
a primary focus when preparing to preach or by deliberately seeking a change of heart
with regard to loving others with the love of Christ.
In response to the first posttest interview question, the laity offered a mixture of
observations. Five persons admitted to having experienced a moderate to major change
with respect to their engagement with the Scriptures. Participant 8 from Church B stated
that her reading of Scripture has become more consistent since the onset of the
intervention. This person claimed to have a greater sense of need to read Scripture on a
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daily basis. Participants 8 and 10 from Church A remarked that their desire to engage
Scripture had increased. Participant 8 noted that she had been recording the Bible
passages that were referenced during each sermon and meditating upon them the
following week. Participant 4 from Church C acknowledged that he had taken up the
discipline of reading the lectionary passages prior to each Sunday's message. He
admitted that the advanced preparation assisted him were he to be later called upon by his
pastor to preach.
With respect to posttest interview question number two, all three clergypersons
acknowledged that their desire to focus on the worship of God had been enhanced. Each
pastor admitted to making a conscious effort to try and not get caught up with how the
congregation was responding during the time of worship. Pastor B commented, "In the
last few months, however, I've decided that I'm going to worry and focus more on what
the Lord is doing rather than what is happening around me in worship." For all three
clergy, pleasing God became more important than pleasing their congregations.
Conversely, Pastor A expressed the hope that his congregation would increase
their desire to worship God alone. Prior to entering worship. Pastor A claims his prayer to
be, "God, I want them to see you. I want them to hear what you're saying, and just keep
me out of this in that way." The consensus among the clergy is the hope that through their
example, each of the three congregations would join them in making the worship of God
a priority focus.
In response to the second posttest interview question, only one participant from
Churches B and C noted any substantial change with respect to her experience in
worship. Participant 8 from Church B claimed that she had been attending a local
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megachurch on Saturday evenings. She noted that her experience in that setting was
highly "cerebral." However, this person claimed, "I am receiving more of a sense of a
Spirit here in our congregation through the music and through what Pastor is doing than I
did [at the megachurch], which is a change for me." Whatever changes these two
participants experienced were nominal.
Eight participants from Church A noted a moderate to major change in the
congregation s enthusiastic response to corporate worship. Participant 5 from Church A
claimed that a portion of the church's recent experience in worship can be explained by
the pastoral change that took effect last summer. This same participant shared, "You can
almost feel a focusing happening during corporate worship. Even in the past eleven
weeks, it has gotten sharper. ..." Two participants agreed that their ability to listen
actively for God's Word has been enhanced. Participant 4 of Church A stated, "As a
result of this assignment, I have taken notes in church, which has caused me to pay more
attention and listen better...." A minority of the respondents perceived marked changes in
their congregations' responses to worship.
In response to interview question 3, each of the clergy participants reported that
their prayer lives have become more consistent. All three clergy noted an increased desire
to be in daily dialogue with God through prayer. The pastors also described an enhanced
dependency upon prayer when preparing to preach. Pastor C remarked as to how his
prayer focus had changed:
I got caught up as I think so many people in our congregations do with,
"Lord, this is what I need from you right now." I seek prayer now more
from the [standpoint of asking], "Lord, what is it that you want me to do
for you?"
Pastor A recounted his own struggle with sermon preparation:
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I prayed and prayed and prayed and I guess I came to that place where it
was, you know, that maybe 1 was trying to tell God what I wanted him to
tell me.. . . I got to that place where it's, "Be quiet long enough, maybe I'll
tell you. It's not that I'm not telling you, you're just not hearing it."
All of the clergy affirmed their desire to seek being in greater communion with God.
With respect to posttest interview question 3, three lay participants claimed that
they had not experienced much, if any, change in their prayer life. However, five persons
noted a marked transformation. Participant 1 from Church A stated, "I've tried to make
more of a commitment to not hit the ground running in the morning and to have some
time to pray and to meditate. ..." Participant 4 from Church C shared, "Before this
process started, prayer was part ofmy life and was my life, but as I said earlier this
evening, because of this project, I spend more time in direct prayer with the Scripture and
for general prayer and prayer for others." Participant 5 from Church A remarked how a
recent major life decision prompted her to lean more heavily on prayer for discernment.
This person found herself listening to God more through prayer.
Additionally, another participant had shared at the pretest interview that he
struggled with the concept of praying continuously. However, at the posttest interview.
Participant 6 from Church B commented how he had been prompted at various times to
pray throughout the day. Participant 6 stated, "So, I am constantly reminded through the
day of people who need prayer...." For this individual, as well as for the five others who
acknowledged a major change in their prayer lives, their capacity to sense God's presence
was enhanced.
Finally, in regard to interview question 4, two of the three clergy could not judge
whether or not they had observed changes in their abilities to love others. Given his
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recent appointment to the church, Pastor A wondered if he and his congregation are still
experiencing a honeymoon period. However, Pastor C noted a considerable change in his
capacity to love other people through the love of Christ. Pastor C stated, "The last eleven
weeks have helped me to discover some things in myself that, quite honestly, I didn't like
about myself" Pastor C conceded that his tendencies toward perfectionism led him to be
judgmental of other people. In his journal. Pastor C recorded the following prayer:
How many days of my life have I wasted demanding my own way or
withholding love? As I think about my family, this floods my mind. I
realize that I can't retrieve those lost days, but I can make the most of
every day from now on. Gracious Lord, I have failed my family and you
so often. Thank you that I can trust in your forgiveness and enjoy the rest
of my life.
Pastor C acknowledged that his ability to love God and love his neighbor had become
compromised by harsh manner in which he judged himself
In response to posttest question 4, although all three lay focus groups spoke about
the ways in which they love others with the love of Christ, only two persons remarked
that they had experienced any noticeable changes since the beginning of the project.
Participant 8 of Church B stated that she has become more aware as to how others may
perceive her brash and abrupt manners. In reflecting upon herself Participant 9 stated, "I
think it's the love of Christ that's making me aware of that...." Overall, however, the
participants observed little change in their abilities to love others.
In a similar manner. Participant 10 of Church A described how she has grown in
her awareness of the love of Christ through her participation in her local church.
Participant 10 claimed, "I have just noticed that more recently that I can just think of
specific people that are like showing me that love." Participant 5 of Church A agreed by
alluding to a recent experience in which she asked the congregation to pray for a youth
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event. In response to this request, thirty-six members of the church followed through with
their commitment to pray.
In summary, the participants noted few aggregate changes when gauging their
respective congregations" capacity to love other people. The few observable changes
were based on the individual's perception as to how the love of Christ had been
expressed to them. However, what little change was observed proved to be noteworthy
for the persons who experienced the change.
Research Question #4
How did the members of the participating congregations and their respective
pastors perceive any changes in one another in the areas of Scripture reading for spiritual
growth, experience with corporate worship, prayer, and relationships with others
following the eleven-week immersion in the Christian spiritual disciplines? The fourth
research question was posed during the second half of the posttest interviews with the
pastors' group and their respective churches' focus groups. To address this final research
quesfion, the facilitator presented to each of the four focus groups a series of five
researcher-designed questions.
In response to posttest interview question 5, all three pastors were uncertain as to
what extent they had observed any change with respect to their congregafions'
engagement with the Scriptures. Pastors A and B noted that each of their congregations
had launched a Bible study campaign prior to the beginning of this intervention project.
Pastor B remarked how he had witnessed less attrition among those persons who began
the Bible study. Likewise, Pastor A commented that he had witnessed a greater number
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of persons within his congregation follow through with their commitment to the Bible
study.
However, all three pastors remarked how they had witnessed an increase in
enthusiasm for the study of Scripture among those who participated in the focus groups.
Pastor C stated, "But I think that the people that have been involved in this process . . .
have shared with me how they have been reading along with the Scriptures, and it's been
a good practice for them." Pastor A concurred by stating that the members of his church's
focus group have been intentional about reading, listening, and reviewing the Scriptures
that were shared from the pulpit the previous Sunday.
With regard to the laity's response to question 5, focus groups A and C
acknowledged that they had observed considerable change in the approach their pastors
assume with regard to the Scriptures. A total of ten participants from these two focus
groups commented about the transformation they had witnessed during the delivery of the
sermons. Participant 1 from Church A stated she had observed a greater level of authority
and confidence when Pastor A proclaimed the Scriptures from the pulpit. Participant 5
from Church A also referenced how the pastor expounded more on the Scriptures rather
than referring to a nonbiblical piece of literature, as he often used to do.
In a similar manner, several members of focus group C described how they
witnessed a greater level of openness in their pastor as he preached. Participant 7 from
Church C affirmed the changes she had observed with respect to her pastor's preaching:
I talked to the pastor about this the other day, how he has changed. I think
he's more open. He is calmer. He always had wonderful sermons, but I
think they are more enriched.. . . I think it's changed the congregation.
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Both focus groups A and C described how their respective pastors preached with greater
insight and wisdom from the Scriptures. These participants also remarked as to how
Pastors A and C spoke more boldly on controversial subjects. Finally, several persons
observed that these two pastors preached with greater conviction.
With respect to posttest interview question 6, two of the three pastors shared that
they had witnessed a modest increase in congregational enthusiasm and participation in
corporate worship. Pastor A conceded that his experience of worship since his
appointment last summer has been powerful. Therefore, he is uncertain as to whether he
has witnessed any dramatic change. However, Pastor A shared that a parishioner
commented that he had been preaching "fire and brimstone" of late.
Likewise, Pastor B claimed that he had not observed a "breakout revival" in
worship during the previous eleven weeks. However, Pastor B claimed to have witnessed
what he characterized as glimpses of blessing. Pastor B elaborated by telling a story of a
little girl whose father had been recently released from prison. Both the girl and her father
accepted the invitation to step to the altar and remember their baptism. When asked later
what the experience meant to her, the girl reportedly said, "It means that God loves me,
and he always will no matter what." According to Pastor B, the overall change within his
congregation was nominal yet the few changes that occurred were powerful.
However, Pastor C remarked that he had noted an increase in his congregation's
enthusiasm for worship. Pastor C stated, "I'm getting a few more 'amens' now, people
holding their hands up and something like that. I've never experienced that before, not in
this congregation anyway." The pastor also described how a greater number of
worshippers were accepting an invitation to come to the altar for prayer.
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In response to question 6, one individual each from each of the lay focus groups
commented as to how they observed their pastors physically participating in worship. For
example. Participant 8 from Church A noted how engaged her pastor was with respect to
worship:
I notice with him singing, so many times I see him singing with his eyes
closed. And, that means something to me to feel in worship that he is not
up there saying, "Okay, I'm waiting for my chance to go on stage to
preach to you all, but I'm in this with you. Yes, I'm standing up here at
this point and talking to you, but I'm experiencing this with you, as well."
While great appreciation was noted among the laity for the manner in which their pastors
have attended to corporate worship in the past, no one mentioned any appreciable
difference in the way the pastors practiced worship during the study.
In response to interview question 7, the clergy did not notice much change in the
prayer life of their respective congregations. However, Pastor C claimed that he had
observed a moderate increase in the number of persons stepping to the altar for the
purpose of prayer. Pastor B acknowledged how he had witnessed more small groups
praying for a greater sense of God's presence. Pastor B stated, "I do hear of more and
more people in pockets praying for a greater awareness of the Lord. I've experienced that
in my own small group. I've experienced that on Sunday morning." Pastor B continued
by describing his sense that several persons in his congregation are expressing a prayerful
desire to be more connected to God. However, he admitted that he is uncertain as to
whether or not the change was connected in any way to the intervention project.
The laity responded to question 7 by noting that much of their observation of their
pastors' prayer life is connected to pastoral care. Participant 5 of Church A stated that she
had approached her pastor on several occasions to discuss and pray about an important
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matter. In light of those encounters, Participant 5 claimed that she did not believe Pastor
A s approach to prayer had changed. However, she did observe a greater depth of
connection with God. She stated, "For me, I trust it is a very prayerful moment, and he is
in that constant connection with God." In a similar manner. Participant 5 from Church B
described how his pastor had made himself available to the participant's family during a
time of crisis. The participant shared how Pastor B had visited his mother-in-law at
critical stages following surgery. Participant 5 stated, "Something he's doing is right. I
think that the discipline of prayer is working...." Both Pastors A and B demonstrated a
level of wisdom and understanding that their respective constituents could acknowledge
and appreciate.
All three lay focus groups remarked how meaningful praying with their pastors is
to them. Outside of one participant, no major change was observed in the pastors' prayer
lives. However, the participants offered their gratitude for the depth of knowledge and
spiritual insight they believe all three pastors received from God through the discipline of
prayer.
In response to posttest question 8, all three clergy remarked how earnestly the
members of their congregations love one another. The challenge is the degree to which
the people of God love those outside of the local church. Pastor A remarked, "1 think we
all know there's a big difference between just handing food out to someone or
sandwiches or whatever and really getting to know who that person is...." However,
Pastor C observed that there had been an obvious difference in the manner in which his
congregation greeted visitors during worship. Pastor C recorded in his journal, "Over the
last month, three couples have been worshipping with us. I'm encouraged by how many
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of our members have welcomed them.... Surely the presence of the Lord is in this place!"
Pastor C did note that the persons who comprised Church C's focus group were the
primary persons responsible for greeting visitors in worship.
All three pastors shared their hope that their congregations would genuinely grow
in their capacity to share the love of Christ with strangers. Although no appreciable
difference was observed in the practices of congregations A and B with respect to
outreach, an enthusiastic conversation took place among all three focus groups to pursue
this task vigorously. One lay participant admitted to retiring recently. She shared how she
has begun an aftercare program for the children of a local elementary school.
The response of the laity from focus groups B and C to question 8 noted changes
in the demeanor of their respective pastors. Participant 4 from Church B stated, "I've
known pastor a long time, and he's always been sensitive to how people react to various
situations.. . . I think I've noted in the last three months (maybe it's attributed to this
study) that he is more relaxed now and doesn't take so personally the things that people
say." In a similar manner. Participant 8 from Church C reflected on changes he has
observed in his pastor by asserting, "He is a much happier person and therefore it makes
it much easier for him to relate to people.. . . It has led to, I think, being what they say
more open." Much conversation was shared within Group C regarding the changes
observed in Pastor C. The group conceded that its pastor had spent much of his time
offering pastoral care to the congregation and community yet took little time for spiritual
self-care. In light of the spiritual disciplines that Pastor C employed during the
intervention .study. Participant 8 of Church C observed that his pastor had made himself
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more available to the love of Christ. Consequently, Participant 8 concluded that Pastor C
received a greater capacity to love others.
Finally, both clergy and lay focus groups responded to interview question 9 by
noting the following:
1 . Pastor A had participated as a spiritual director on a recent Walk to Emmaus
weekend.
2. A church-wide Bible study was launched prior to the onset of the intervention
project in churches A and B.
3. More than half of the eleven-week timeframe in which the project was
conducted fell within the liturgical seasons of Advent and Christmas.
Summary ofMajor Findings
The following statements comprise a summary of the major findings discovered
through this study:
1. The spiritual formation of the preacher's heart is an important consideration
when seeking to preach a Word of transformation to the people of God.
2. The study and meditation of Scripture should receive initial and priority
attention before consulting other resources when preparing to preach.
3. The spirituahty of one's preaching is strengthened within the group process.
4. The growth of the pastor's and the congregation's perception of one another s
spirituality is as important as the spiritual growth of the individuals and groups
themselves.
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CHAPTER 5
DISCUSSION
The concluding chapter offers a summary of the problem, purpose, and findings
of the intervention study. The material that follows is based on the specific findings that
are related to the four research questions. The conclusion of this chapter discusses the
implications of the findings, limitations of the study, unexpected observafions, and
recommendations for further research. Finally, a postscript highlighting personal
reflections of the study concludes this presentation.
Problem and Purpose
The call to preach is a challenge, particularly in light of the various generations,
cultures, educational levels, political preferences, and values that exist within the local
church setting. Even the most experienced clergy can find God's call to preach to such an
eclectic audience somewhat formidable.
However, instead of focusing on the congregation, a different approach can be
taken by centering first and foremost on God. Rather than concentrating on the church
gathered, the focus could begin with God and what God wants to say to and do through
the life of the preacher. God may seek to speak a formative Word into the spirit of the
preacher as an essential means of transforming the spiritual life of the church.
Given such a premise, the objective of this study was to determine how a pastor
might effectively preach the Word of God regardless of how different the congregation
hearing the sermon may be from the preacher or from each other. This intervention
project was pursued to research any connection that may exist between the spiritual
formation of the preacher and the spiritual formation of the congregation. The aim was to
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explore the relationship that may exist between the preacher's intensive practices of the
classical spiritual disciplines, as well the congregation's intention to do the same.
Therefore, this study explored the claim that the spiritual formation of the preacher is a
principal activity when preparing to preach to the mixture of persons who worship within
three United Methodist congregations following an eleven-week intensive focusing on
the Christian spiritual disciplines by their respective pastors.
Major Findings
This study has led to the discovery of four major findings. Each finding relates to
one of the four researches questions that were posed at the outset of this study. Additional
analysis of the data is given to how the research in Chapter 2, as well as Scripture, may or
may not support each finding.
The Importance of Spiritual Formation
The spiritual formation of the preacher's heart is an important consideration
when seeking to preach a Word of transformation to the people of God. During the
pretest clergy interview, all three clergy indicated how highly they regarded the reading
of Scripture on a regular basis. As previously noted, all three pastors follow a practice of
reading through the Bible on an annual basis. Likewise, sixteen laypersons observed that
their pastors embody a considerable knowledge of and familiarity with the Scriptures
from the pulpit. However, only five laity recognized their pastors as having a personal
connection with the Scriptures.
Following the eleven-week intervention project, two of the three pastors
acknowledged their struggle with the use of the lectionary. Both pastors admitted to their
dependence upon secondary sources to help select the theme and text for any given
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sermon. However, Pastor B, in particular, noted that employing the lectionary compelled
him to center first and foremost on the Scriptures before consulting any additional
resources. Pastor C self-reported an increased dependence on the use of Scripture. While
all three pastors identified some level of growth in their practice of reading Scripture for
the purpose of sermon preparation, such growth was overall nominal.
However, two focus groups reported observing a considerable change with
respect to their pastor's approach to reading the Scriptures. Participants witnessed a
greater level of confidence and authority in their pastor's delivery of the sermon, as well
as noficeable comfort in standing before the congregation. Additionally, several persons
described how their pastor had become bolder in preaching on controversial subjects,
while demonstrating greater insights into the meaning of the Scriptures.
During the laity pretest interview, a total of fourteen persons acknowledged
engaging with the Scriptures either through a daily devotional reading or in conjunction
with a group Bible study. An additional six persons stated that they read the Bible on a
daily basis apart from any secondary material. During their pretest interview, all three
clergy offered varied observations with regard to their congregafion 's engagement with
Scripture. All three pastors agreed that few laypersons genuinely embrace the reading and
meditation of Scripture on a regular basis. The clergy acknowledged that the vast
majority of congregants do not engage the Scriptures routinely.
Following the eleven-week intervention, only five laity reported a moderate to
major increase with respect to their immersion in the Scriptures. These five participants
acknowledged that their desire to read the Bible had been enhanced markedly. When
asked about their congregations' level of engagement with Scripture, during the posttest
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interview, all three pastors were unclear as to whether they had observed any change.
Each of the pastors, however, did witness a notable difference within the lay focus
groups. Two pastors observed that several members of their respective lay focus groups
had become much more deliberate in their "reading, listening, and reviewing" of the
Scriptures that were expounded upon from the pulpit.
In response to the practice of corporate worship, both the pastors and laity
remarked as to how the clergy view themselves as coparticipants in worship with their
congregations. Likewise, enthusiasm for worship in all three congregations was
connected with the perceived benefits the laity may receive. While the central question
for the clergy is, "What can we do for God," the question often asked by the congregation
is, "What is God going to do for us?" The clergy agreed that such an emphasis takes the
focus off the worship of God, and places them in the precarious position of entertaining
their congregations.
Following the intervention project, all three clergy reported that their capacity to
focus on the worship of God had been enhanced. Conversely, their previous tendency to
become distracted by the congregation's response was diminished. In fact, the clergy
became more centered on asking God to give their congregations a greater measure of
grace to make him the center of their attention.
During their posttest interview, several laity noted a noteworthy increase in their
respective congregation's enthusiasm for worship. In particular, a number of participants
remarked that a greater sense of God's presence had been observed. However, the clergy
offered a variety of responses during their posttest interview. Two clergy failed to
observe any noteworthy change in their congregation's approach to worship. Likewise,
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each of the three focus groups failed to see any degree of change with respect to their
pastor's pattern of worship.
However, Pastor C noted a substantial level of change in his congregation's
capacity to participate in worship. The pastor perceived congregation C to be more
involved when the call to come and pray at the altar was extended. Additionally, Pastor C
reported a greater verbal response from his congregation than he had previously
experienced.
Regarding the spiritual discipline of prayer, all three clergy acknowledged that
they had previously struggled with the practice of personal prayer throughout the course
of their ministry. Prior to the intervention project, the overarching impression given by
the pastors was that a word from God may be received that they may not wish to hear. In
contrast, each of the three lay focus groups offered a favorable view of their pastor's
prayer life. Their response appeared to be linked to the eloquent manner in which their
pastors pray in both corporate and personal settings.
During their posttest interview, all three pastors admitted that their personal
prayer life had become more consistent. In fact, all three clergy acknowledged an
increase desire to be in greater communion with God. A greater sense of selflessness was
noted in that the pastors shifted their prayer focus from talking less to God and listening
more often. However, following the intervention project, the laity failed to observe any
major changes in the prayer life of their respective pastors. Each of the lay focus groups
affirmed that their pastors demonstrate a notable depth of spiritual insight and wisdom
that are closely connected to their personal prayer lives.
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Prior to the intervention study, more than one-third of the lay participants
admitted to employing Foster's method of simple prayer or praying in intercession for
themselves or others. During the posttest interview, all three clergy agreed that their
respective congregations tend to employ the pattern of intercessory prayer most often.
Two of the three pastors noted that several persons within their congregations practice
this prayer form quite well.
Following the study, the lay participants noted a mixed response. A few laity
noted no change with respect to their personal practice of prayer. Five persons admitted
to noticing a substantial change. These five individuals acknowledged a marked
difference in the depth of connection they experienced with God through prayer.
However, the clergy failed to observe any great change with respect to their
congregation's prayer life either during or following the study. What manner of change
the clergy did observe was noted during times of corporate worship. Only one of the three
pastors witnessed an increased number of his congregants praying at the altar. None of
the three pastors was certain that his congregation's practice of prayer had changed as a
result of the intervention.
With respect to loving others with the love of Christ, two of the three clergy
admitted prior to the study that they struggle with the discipline of loving persons without
condition. During their pretest interviews, the laity noted that all three pastors are adept at
demonstrating the practice of loving their neighbor. Collectively, the lay focus groups
stated that the three pastors routinely express the love of Christ to persons both within
and outside of the church.
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Following the conclusion of the study, two of the three clergy failed to observe
any changes in their capacity to love others with the love of Jesus. However, Pastor C
perceived a noteworthy shift in the manner in which he loves other people, particularly
those individuals with whom the pastor has experienced conflict. The participants of both
focus groups B and C also acknowledged observing remarkable changes in their
respective pastor's demeanor. Both of these lay focus groups identified a greater sense of
peace and happiness in the dispositions of Pastors B and C.
During the pretest interviews, the laity offered similar remarks to that of their
pastors. While acknowledging the necessity of Christ's love as an antecedent to loving
others, all three lay focus groups recognized their shortcomings with respect to loving
persons who are antagonistic or argumentative. The struggle to forgive others was a
common theme.
Prior to the intervention project, the consensus among the three pastors is that
their congregations tend to struggle with the concept of Christ's unconditional love. Each
of the pastors concurred that their parishioners possess a cultural view of love that is
highly provisional. Such an outlook tends to restrict the laity from loving persons outside
the walls of the church or those who may be judged as undeserving.
During the posttest interviews, the laity failed to identify any aggregate change in
their capacity to love others with the love of Christ. Any spiritual transformation that was
noted was substantial by the few persons who acknowledged such change. In a similar
manner, only two clergy identified witnessing any marked change in their congregations'
capacity to love others through the love of Christ. However, Pastor C noted an increase in
his congregation's capacity to greet visitors during the times of corporate worship. He did
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not indicate whether or not only focus group participants greeted the new arrivals.
However, given the conversation regarding the greater need for hospitality during the
posttest interview for focus group C, one may reasonable conclude that the majority of
those who did welcome any guests were also participants in this study.
In light of the research put forth earlier in Chapter 2, J. Wesley recognized
searching the Scriptures, fasting, worship, personal and corporate prayer, and Christian
conferencing as instituted means of grace by which God transforms the Church into the
image of Christ. Additionally, the Protestant church recognizes the sacraments of baptism
and Holy Communion as actions appointed by God as channels through which God
creates a people whose holiness is ultimately expressed through the love of God and the
love of neighbor. Throughout the eleven-week study, the three participating pastors
immersed themselves in five of these sacramental measures. The intent was to
demonstrate that the primary means by which God transforms the life of the believer is
by first changing the heart of the preacher.
Given this discussion, this study has not validated the thesis that the spiritual
formation of the preacher is a principal activity when seeking to preach to a congregation
that features a great level of diversity. The findings do not support the conclusion that the
spiritual formation can be elevated to the highest level of priority. However, ample
evidence exists to suggest that the spiritual formation of the preacher is an important
consideration when seeking to preach a Word of transformafion to the people of God. In
many instances, while neither the participafing clergy nor laity in this study could
categorically acknowledge that the pastor's frequent practice of the spintual disciplines
had a demonstrable effect on themselves or one another, several anecdotes are available
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of persons who admitted that they did experience a major change in their spiritual lives.
For these few individuals, the degree of transformation they experienced was important.
Likewise, the Apostle Paul's description of the Church as God's ambassadors
supports this claim that the spiritual formation of the preacher is an important
consideration when preparing to witness for Christ. Paul asserts that "God is making his
appeal" through his spokespersons (2 Cor. 5:20). God is the primary speaker and the
preacher is the conduit through which God's message is to be spoken. Moreover, the one
who preaches can be transformed by the message that passes through him. To paraphrase
Pasquarello, the task of preaching involves God, who reveals himself through preachers
that have been transformed by Scripture through the power of the Holy Spirit (John
Wesley 34).
Moreover, Wesley's declaration that God credits to his believers the righteousness
of Christ is based his interpretation of Paul's words in Galatians 2: 19-20. Like Paul, J.
Wesley believed that one's spiritual formation is made possible by that individual's union
with Christ. Through the process of sanctification, Wesley espoused that God imparts the
righteousness of Christ into the heart of the believer that he may live a Christian life. The
ultimate goal of the Christian life is to participate with God, through the work of the Holy
Spirit, to create a holy people who love God and neighbor for the enduring purpose of
transforming the world.
Given the finding that the spiritual formation of the preacher is an important task
when preparing to preach to the diversity of people within the body of Christ, pastors
should consider adopting a personal pattern of living out the spiritual disciplines on a
routine basis. Christopher Robert Pulliam notes the challenge that most pastors face in
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managing their busy schedules. Pulliam contends, "People who serve in ministry today
are faced with a dizzying array of options, opportunities, and expectations" (2). The
demands that a local church can place on a pastor can be great. However, given the
tremendous emphasis that these Scriptures place on the task of preaching, a considerable
amount of attention must be given to the Scriptures through the spiritual disciplines
before the pastor enters into the pulpit each week. Additionally, local church staff-parish
relations or personnel committees would be wise to work with the pastor to create a rule
of life. Stephen A. Macchia describes the rule of life by stating, "Your personal rule of
life is a holistic description of the spirit-empowered rhythms and relationships that create,
redeem, sustain, and transform the life God invites you to humbly fulfill for Christ's
glory" (11). By reaching an agreement between the pastor and the leadership of the local
church on a particular rule of life, the pastor's schedule may be protected from the variety
of distractions that fill each day. Additionally, the pastor may be held accountable by the
leadership of the church for the purposes of maintaining the rule of life he chooses.
Scripture before All Else
The study and meditation of Scripture should receive initial and priority attention
before consulting other resources when preparing to preach. Prior to the intervention
study, two of the three pastors indicated the great value they place upon reading the
Scriptures for both their personal spiritual growth and for the task of preparing to preach.
Pastor C claimed that Scripture is an important practice for spiritual guidance and Pastor
B asserted that Scripture is the means by which he finds his grounding.
During the pretest interview, almost half of the laity acknowledged that their
pastors embodied a considerable knowledge of the Scriptures. However, a smaller
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number of laypersons remarked that their respective pastors have the Word of God
embedded in his heart. In other words, no consensus was found among the lay focus
groups that the pastors could confidently express a living knowledge of Scripture. Simply
put, a conclusion could not be reached as to whether all of the participating pastors
possessed what is commonly characterized as a head and a heart understanding of
Scripture.
Following the intervention project, two of the three lay focus groups reported
having observed a major change in the manner with which their respective pastors
approach the Scriptures. Several laypersons witnessed an increase in the level of
authority, confidence, and boldness with which the pastors proclaimed the Scriptures.
Likewise, a number of laity from Church C noted that their pastor spent a greater length
of time within the sermon expounding upon the Scriptures than he did prior to the study.
Additionally, two of the three lay focus groups perceived an increased sense of wisdom
with respect to their pastors' preaching.
Following the study, two of the three pastors reported having difficulty with
respect to using the lectionary. Both pastors admitted that prior to the project they
prepared their sermons in series based upon Christian books or other study materials.
However, Pastor B acknowledged that the pattern of utilizing the lectionary compelled
him to explore the Scriptures before engaging any other materials. Pastor A claimed that
he sensed the Holy Spirit nudging and persuading him to continue wrestling with the
biblical text in spite of the struggles he was experiencing. Likewise, during the project
Pastor C became increasingly aware of his growing dependence upon the Scriptures for
the purposes of allowing God to speak and work through him. All three pastors also
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gained a greater recognition of the Scriptures as a primary conduit through which the
wisdom and power of God, as mediated by the Holy Spirit, are experienced.
The necessity of consulting the Scriptures before all other literary materials is
supported by the research. J. Wesley acknowledged that Scripture is the primary means
by which the Holy Spirit speaks in an effort to promote union with God. Scripture is also
the principal channel through which the heart and the mind of the preacher are shaped
into a fuller stature of Christ. Speaking to the precedence the Scriptures take in
preparation of the preaching task. Green and Pasquarello claim that the earliest preachers
used the sermon as a means of commenting on Scripture for the purpose of forming the
spiritual life of the church (9). In other words. Scripture s precedence with respect to the
spiritual formation of the preacher, and ultimately the congregation, cannot assume a
secondary role prior to standing in the pulpit.
Green and Pasquarello make the theological claim that through Scripture God
speaks directly to his people. Moreover, Green asserts that the Scriptures are addressed to
the people of God. As a consequence of God's intention to speak. Green and Pasquarello
declare that through the Word of God lives are transformed (18-19). Such an allegation is
in keeping with the claim of the Apostle Paul in 2 Timothy 3:16-17. According to Paul,
the purpose of Scripture is ultimately to stand under the authority of God in an effort to
shape the hearts of both the preacher and the congregation through the inspiration and
work of the Holy Spirit.
Similarly, J. Wesley believed that the Scriptures are intended by God to engage
the faithful reader in active and ongoing conversation. For Wesley, the nature of
Scripture was highly relational. The objective of Scripture is not to appeal singularly to
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the reader's intellect but to touch upon one's affections and morals, as well. Simply put.
Scripture operates as a means of grace to grant the reader the ability simply not to
understand God's will but to empower the believer through the work of the Holy Spirh to
live a life in piety, as well.
David Brenner expounds on J. Wesley's claim that true knowledge of God
involves both the head (intellect) and heart (passion that leads to action):
John Wesley described sanctification as the process of renewal in the
image of Christ. Central to what this meant for Wesley was loving as
Christ did. . . . How do we learn to love God? The answer is by coming to
know him. But the knowing that leads to love can never be simply a head
knowing-a knowing about God. The knowing that leads to devotion must
be based on a heart knowing. To really know God we must know his love
experientially. (24-25)
As a matter of pastoral practice, the task of preparing to preach should begin with the
reading, study, and meditation of Scripture through the guidance and power of the Spirit
for the ultimate purpose of knowing, experiencing, and loving God. This assertion is not
to suggest that other materials should not be consulted for reasons of sound exegesis.
Christian books, study materials, Bible studies, Bible dictionaries, commentaries, and
other materials may serve well as supplementary resources. These secondary sources may
even provide inspiration for a series of sermons or major themes. However, as noted
above. Scripture should receive the pastor's initial and priority attention before conferring
with other literary works.
Strength in Numbers
The spirituality of one's preaching is strengthened within the group process.
During the posttest interview. Pastor A reported that the pattern of meeting weekly with
the other two pastors was most impactful for him. Pastor A stated, "That helped me
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immensely and I appreciated the time for me (almost a retreat), wherein we had the
opportunity to pray together, to share out of our experiences. But, I appreciated even
more the sharing of insights [from the other two pastors]." hi fact, all three pastors
acknowledged that their preaching was strengthened by meeting together regularly.
During the tenth clergy meeting. Pastor C shared his thoughts about the passage
of Scripture upon which he preached the following Sunday. The idea prompted both
Pastors A and B to reconsider their approach to worship the subsequent Sunday and
employ a service of remembrance of baptism for the congregation. Less than two weeks
after this particular service of worship. Pastor A reported during the posttest interview the
following confession:
You know, in all honesty, that was the week that I shared about earlier that
I really struggled with, and I think it was up to the last minute of trying to
say, "God, this was not what I had in mind for this week." But, coming to
a place of yielding and saying, "Okay.. . . Wow, was it a powerful,
powerful service!"
The conversation that took place during the tenth meeting changed the theme and tenor of
worship the following weekend.
Additionally, the laity in focus group C conceded that the weekly clergy meetings
were most beneficial for their pastor. Participant 4 stated, "The one thing I see in Pastor
that I think made the biggest difference over this process is the time he spent with the
other pastors." The conversation within the posttest interviews for focus group C
reinforced the observation that for the first time in his ministry at the church. Pastor C
was setting apart routine occasions for himself to be with God. Participant 4 continued,
"Because of the other two pastors and the three of them meeting, they're holding each
other accountable, and that's the big difference I see in listening to [Pastor C's] sermons
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and our one-on-one conversations." Likewise, focus groups A and B acknowledged their
beliefs that the group process was beneficial for their respective preachers.
The responses demonstrate the validity of the research claims made within
Chapter 2. For example. Green's characterization of reading the Scriptures
hermeneutically (22) supports the practice of reading and interpreting Bible passages
within the presence of Christian community. Engaging Scripture within the relational
context of fellow Christians diminishes the possibility of reading a particular text
eisegetically. To paraphrase Green, the greatest discipline a pastor must undertake is to
engage the Scriptures in the presence of others for the purpose of understanding,
embodying, and communicating God's message (19). In particular, examining the
Scriptures with other members of the clergy reduces the tendency for pastors to deceive
themselves and ultimately their congregations.
Additionally, the story of Emmaus in Luke 24:13-35 reveals the corporate nature
of Scripture's witness. Luke indicates that initially Cleopas and the other disciple failed
to realize that Jesus himself was present with them as they walked and talked together.
During the time they shared, Jesus interpreted to the disciples "the things about himself in
all the scriptures" (24:27). A brief time later in the story, Cleopas and his companion
reflected back upon how their own hearts burned while Jesus spoke to them (24:32). As
previously mentioned, R. Smith suggests that within the context of the relationship
Cleopas and his friend shared with Jesus, as well as with one another, both men were
transformed in their understanding of Jesus as the Messiah (187).
Moreover, the remainder of this biblical story demonstrates that the minds of the
disciples are fully opened to recognize Jesus when Jesus "took bread, blessed and broke
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it, and gave it to them (Luke 24:30). Those who are open to being shaped by the story of
God in Christ are likewise willing to open themselves to others within the communal
context ofWord and sacrament. When the people of God gather together to proclaim
Christ through the sacrament and Word hearts are rekindled, minds are renewed, and
lives are strengthened.
Unfortunately, the typical pattern many pastors follow when preparing to preach
is highly individualistic. However, this discovery of drawing strength in numbers
suggests a much different homiletic approach. Sufficient data exists to support the
assertion that spirituality of one's preaching is strengthened within the group process.
Likewise, as the spirit of the one who preaches is strengthened, so also are those who
hear God's Word. In particular, gathering on a weekly basis to search, study, and struggle
with the Scriptures produces spiritual fruit for both the pastor and the congregation.
Seeing the Change in Others
The growth of the pastors' and the congregations' perception of one another's
spirituality is as important as the spiritual growth of the individuals and groups
themselves. Following the study, the respondents offered a mixture of observations with
respect to changes they observed in one another. For example, all three pastors expressed
their uncertainty as to the degree of change they witnessed in their respective
congregations' engagement with Scripture. Likewise, the three lay focus groups did not
reach a consensus as to whether they had observed notable changes in regard to their own
practice of reading the Scriptures. However, all three pastors commented as to how they
had observed an increase of enthusiasm for Scripture in their congregants who
participated in the study. In particular. Pastor C noted how he had come to learn that the
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majority of persons who comprised focus group C had engaged in the reading of
Scripture for many years. Pastor A expressed appreciation for the manner in which his
church's focus group had become intentional about reading, listening, and reviewing the
Scriptures that were shared from the pulpit the previous Sunday.
In a similar manner. Pastor B failed to recognize any change in his own ability to
love others through the love of Christ. However, one member of focus group B who had
known Pastor B for several years mentioned witnessing a change in the manner in which
his pastor reacts to stress and conflict. This lay participant stated that Pastor B appeared
to be more relaxed and less sensitive to criticism. Likewise, the majority of participants
from focus group C remarked how their pastor seemed to be "a much happier person,"
thereby enabling him to relate to others with greater vulnerability and ease. The
participants acknowledged that Pastor C had opened himself to the love of Christ through
his immersion in the spiritual disciplines and had received from God a transformed
capacity to love others.
In summary, the discussion above offers evidence to suggest that one's capacity
to perceive spiritual change in another person is as much a work of the Holy Spirit as is
the actual transformation of that other's person's life. With respect to Pastors B and C,
the members of their respective churches' focus groups perceived changes in their
pastors' demeanor toward others both during and following the study even though the
pastors did not recognize such changes within themselves. Moreover, Pastor C admitted
after the conclusion of the project that he had become acutely aware of the deep
engagement with Scripture the members of focus group C had prior to the study.
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As previously stated, good preaching is the fruit born of a practical habit that
exposes the preacher's mind and heart to the wisdom and love of Jesus through the
intervening work of the Holy Spirit. Given such an assertion, the wisdom and love of
Christ are as much the result of the Spirit's work through one's exposure to the spiritual
disciplines as is the result of good preaching. Consequently, the wisdom and love of
Christ can grant one the power and insight to perceive others in the same manner that
Jesus would. Given the combining of the inner and outer virtues to constitute the life of
faith, one may reasonably recognize evidence of a living faith in another person, even if
the other person is self-blinded to such evidence.
With respect to the internal virtues, J. Wesley was influenced by the words of 1
Corinthians 13:13: "And now faith, hope, and love abide, these three; and the greatest of
these is love." Wesley insisted that the life of faith is endowed with and evidenced by the
virtues of faith, hope, and love. The goal of these inner virtues is the love of God.
Likewise, Wesley acknowledged that the outer virtues are reflected through a moral life
ordered by the twin practices of social justice and self-control. The goal of the outer
virtues is to produce a life characterized by the love of one's neighbor. Given the
evidential nature of these twin loves, one's love of God and love of neighbor should
empower Christians to recognize these virtues in other Christians.
Oftentimes, pastors and their congregations fail to see the good things of God in
one another. Pastors may receive critical feedback from the laity as either an assault on
their character or as an accusation of overall ineffectiveness in ministry. Likewise,
congregants may receive a prophetic message from the pulpit as an indictment against
their faithfulness to God, as well as their character. Consequently, this fourth finding
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indicates that those pastors and congregations who genuinely engage together in the
spiritual disciplines acquire the capacity to see one another's spiritual strengths, as well
as one another's shortcomings. The ability to perceive another's virtues is as much a gift
of the Holy Spirit as is that person's spiritual growth.
Implications of the Findings
During the eleven-week study many things have not changed within the three
congregations that participated in the project. Worship attendance remains roughly the
same. Financial receipts have stayed at their preintervention levels. What has changed is
how the three participating pastors approach the task of preaching.
Although the three pastors and their respective lay participants remained largely
uncertain as to the overall spiritual change they perceived in themselves and one another,
the participants did acknowledge that the spiritual formation of the preacher is an
important consideration when seeking to preach to the people of God. While their
immersion into the spiritual disciplines failed to demonstrate that the spiritual formation
of the pastor is a principal activity of the preaching task, the data demonstrates that the
transformation of the preacher's heart does play a key role in preaching. Both clergy and
laity noted several changes with respect to their approach to Scripture, worship, prayer,
and loving one's neighbor.
Additionally, the clergy came to acknowledge that the study and meditation of
Scripture should be pursued prior to consulting other resources. All three pastors
understand that if they are to speak of God as the living Word, they must first hear the
Word as it is communicated through the Holy Spirit in Scripture. Likewise, to become an
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effective ambassador for Christ, they must place themselves on the altar of grace to
become a living sermon.
Moreover, given the proverbial counsel that "iron sharpens iron, and one person
sharpens the wits of another" (Prov. 27: 17), the process of preparing to preach must
include the fellowship of others who are preparing to preach. Both the pastors and laity
who participated in the study voiced their appreciation for the accountability, support,
and wisdom that was shared during each of the eleven clergy meetings. The leadership of
one congregation was even agreeable to the idea that their pastor take more time apart
from other pastoral duties to focus more intently on spiritual formation.
Finally, the manner in which the clergy and laity perceived one another during
and after the intervention had changed. Both clergy and laity witnessed spiritual changes
in one another that they often were not able to observe in themselves. In fact, each of the
pastors and lay participants discovered a greater appreciation and love for one another.
The implications of these findings are noteworthy for pastors who give serious
consideration to the practice of preaching as a means of shaping the people of God into
the image of Christ through the power of the Holy Spirit. Given the findings above, the
spiritual transformation of the congregation is critically contingent on the spiritual
transformation of the preacher. If the goal of preaching is to form a people who love both
God and neighbor, then the preacher must first place himself or herself on the altar of
love.
Limitations of the Study
As previously mentioned, the limitations of this study were intended to restrict the
participating congregations that had experienced a major shift either within or
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surrounding their faith communities. Likewise, the selection of the three churches
included in the project was, in part, based on the political, cultural, racial, and
generational diversity that exists within the three congregations. The purpose of limiting
the congregations within these parameters was to explore how a pastor may preach
effectively to an eclectic Christian community.
When comparing these intended limitations to the actual limitations of the study it
was determined that the persons who participated in the study were not all that different
from one another. For example, the ages of the three participating pastors ranged from
fifty-three to sixty-two. All three clergy are Caucasian and have credentials as elders in
the United Methodist Church. Their service in full-time ministry extends from twenty-six
to thirty-five years. Additionally, all but three of the thirty-seven laypersons who
participated in the study were Caucasian. With the exception of six individuals, their ages
ran between 41 and 81. The scale of their membership extended from one-half a year to
fifty-seven years.
With regard to further generalization of this study, any future project similar to
the one discussed here should include a greater number of pastors that reflect a broader
range of diversity, including race, culture, age, genders, denominational affiliation, and
years of service. Likewise, a future study that includes lay participants of varying races,
cultures, ages, gender, and length of membership would be helpful. Additional studies
might include congregations that reflect differing geographical settings, such as urban
churches, rural churches, and suburban churches.
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Unexpected Observations
One disappointment that resulted from this study was the absence of any data
gained related to the pastor s ability to preach to a diverse group of believers. As
previously mentioned, any future studies would be greatly enhanced by including
participants that reflect a broader degree of diversity. Additionally, future research
questions might inquire as to whether the spiritual growth of a pastor has any impact on
differing groups of people.
One interesting surprise is the discovery that spiritual growth may a product of the
Holy Spirit's work to enhance a person's capacity to witness evidence of spiritual
fruitfulness in others. During all four posttest interviews, the pastors and laity expressed a
great appreciation for one another. Two of the pastors, in particular, offered their
affirmation for the serious manner in which the lay participants approached the reading of
Scripture, worship, and prayer. In addition, one of the pastors conveyed his gratitude for
the greater effort the members of his church's focus group made to welcome newcomers
to worship.
Likewise, the laity expressed a love for their pastors and the efforts the clergy
give to serve their congregations and community. Several laypersons voiced their delight
in witnessing changes in their pastors' level of happiness and peace. The laity
demonstrated genuine compassion and concern for the well-being of their pastors, as
well.
Recommendations
In light of the findings within this study, I would suggest that any future studies of
a similar nature extend the length of the project itself An eleven-week intervention is an
Wells 148
insufficient amount of time to measure any changes in the spirituality of those who
participate. Additionally, future projects may benefit by offering a quantitative survey to
the entire congregation prior to and following the project itself Gleaning the impressions
of the congregation, as well as the lay focus groups, could only further substantiate future
findings.
Furthermore, districts and annual conferences within the United Methodist
Church would benefit from applying the findings from this study to their current practice
within clergy cluster groups. Most clergy clusters meet on a monthly basis. The findings
from this study suggest that pastors did gain benefit by meeting weekly. For optimal
results, cluster groups should be small in size, similar to the select groups championed by
J. Wesley. Smaller numbers allow more opportunity for the participants to share, and
pastors may be less hesitant to share more deeply with one another.
Finally, the primary purpose of the cluster group is to offer accountability and
encouragement for the pastors who participate. However, good measure of group time
should be allotted for pastors to discuss and pray over the passages of Scripture upon
which they plan to preach. Preachers also may benefit by utilizing the nine questions the
pastors in this study employed when they engaged the lectionary passages each week.
Postscript
In his book Living the Resurrection Life: The Risen Christ in Everyday Life,
Eugene Peterson describes the Christian or resurrection life as a practice:
It is a practice in the more inclusive sense in which we say a physician has
a practice�work that defines both his or her character and workday.
Physicians don't practice on sick people. They enter the practice of
healing. We use the word practice similarly in phrases such as the practice
of law, the practice of diplomacy, the practice of prayer. This is the sense
which we practice resurrection�we engage in a life that is permeated by
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the presence and companionship of the resurrected Jesus in the company
of friends. (114)
Peterson's definition of practice is a metaphorical way of also describing the preaching
life. The practice of preaching is not a means of communicating a word. Rather,
preaching is the practice of witnessing to the way by which persons' lives have been
shaped by God's Word in an effort to become living testimonies of God's transformative
love through the person of Christ by the power of the Holy Spirit. As a practice,
preaching is not so much a task to be performed as it is a means of performing the Word
by which pastors are being shaped and fashioned. No measure of communication
technique or rhetorical skill can take the place of the preacher placing his or her heart on
the altar of grace as a living sacrifice to be poured out to those who come into the
sanctuary to hear a message of redemption and hope. Not only should pastors practice
what they preach, they should preach as an effect of spiritual practice.
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APPENDIX A
WELLS' DISSERTATION PROJECT DESCRIPTION
Problem and Purpose
The challenge of preaching is great. A diversity of age, culture, worldview,
experience, political perspective, and values exists within every congregation. How does
a pastor preach to such an eclectic body? Such a question presumes that the focus is on
the congregation.
However, what if the focus of preaching lies somewhere or upon someone else?
What if, instead, the focal point for preaching begins and ends with God and what God
wants to say and do through the life of the preacher? Must God first speak the Word of
transformation into the heart of the preacher as a necessary course for transforming the
life of the Church? The purpose of this study is to explore the claim that the spiritual
formation of the preacher is a principal activity when preparing to preach to the mixture
of persons who worship within three United Methodist congregations following an
eleven-week intensive period of focus on the Christian spiritual disciplines by their
respective pastors.
Project Intervention
The intervention project began on Wednesday, October 29, 2014 and is scheduled
to conclude on Wednesday, January 14, 2015. All three pastors will meet at every
Wednesday during this timeframe from 9:30 to 1 1:00 a.m. During each of the eleven
meetings, the following schedule is observed:
9:30 a.m. "Prayer to the Holy Spirit" and Psalm 130:5-6
9:32 a.m. Reflection on weekly lectionary readings
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10: 15 a.m. Dialogue on previous week's experiences with God
10:45 a.m. Holy Communion with Liturgy
On Monday, Tuesday, Thursday, and Friday of every week, each pastor will
dedicate himself to a period of prayer and study of no less than ninety minutes, focusing
on the weekly readings from the Revised Common Lectionary. Each pastor has agreed to
preach from a least one of the suggested lectionary readings the following Sunday.
Between 9:00 a.m. and 4:00 p.m. each weekday, all three pastors will individually
cease their activity at the top of each hour to pray and reflect upon moments in which
they had recently encountered God's presence. Any thoughts are to be briefly recorded in
each pastor's personal journal.
Prior to retiring to bed for the evening, each pastor will engage in Reuben Job's
"Prayer at the End of the Day." Each pastor is being asked to journal his thoughts in
response to the question, where did you sense God's presence with you this day? Finally,
each pastor will conclude the day with prayer for family, church, community concerns,
colleagues, world affairs, and himself.
Research Design
The research design utilized for this intervention project is of a qualitative nature.
Again, the purpose of the design is to explore the phenomenal nature of Christian
spirituality as reflected through the preparation and practice of three United Methodist
preachers and what, if any, influence their preaching may have on the spiritual growth of
their respective congregations. The qualitative design allows for the participation of focus
interview groups intentionally selected from each pastor's congregation. The benefit of
deliberately choosing participants for the focus groups is that individuals can be selected
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for their greater knowledge of the classical spiritual disciplines. The researcher-designed
questions posed to each focus group allow the participants to explore freely any spiritual
changes they may observe in their pastor or in themselves. The advantage of the
qualitative approach permits the participants to interact with one another and examine the
phenomenon of spirituality in greater depth. Likewise, the facilitator has the opportunity
to clarify responses the participants offer when the need arises.
During each focus group interview, field notes will be recorded by the researcher.
Comments by the participants will be recorded and observations made with regard to the
posture and demeanor of the group individually and as a whole. The field notes will
become part of the overall data collection design of the study.
Two interview sessions will be observed for each church's focus group. Focus
groups will meet at the beginning of the study for the purpose of recording the
participant's observations prior to the intervention project. Likewise, each focus group
will meet following the study for the purpose of recording any observed changes in the
spiritual growth of the clergy and their congregational representatives.
Pretest Interview Questions
� Explain how the reading of the Scriptures is significant for your personal
spiritual growth.
� Describe your personal approach to and experience with corporate worship.
� To what extent is your life characterized by the spiritual discipline of prayer?
� Discuss how your relafionship with others is impacted by the love of Christ.
� Explain how the reading of the Scriptures is significant for your pastor's (or
congregation's) spiritual growth.
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� Describe your pastor's (or congregation's) approach to and experience with
corporate worship.
� To what extent is your pastor's (or congregation's) life characterized by the
spiritual discipline of prayer?
� Discuss how your pastor's (or congregation's) relationship with others is
impacted by the love of Christ.
Posttest Interview Questions
� Explain how your present reading of the Scriptures is significant for your
personal spiritual growth.
� Describe your current personal approach to and experience with corporate
worship.
� To what extent is your life now characterized by the spiritual discipline of
prayer?
� Discuss how your existing relationship with others is impacted by the love of
Christ.
� Explain how your pastor's (or congregation's) present reading of the
Scriptures is significant for the pastor's (or congregation s) spiritual growth.
� Describe how your pastor's (or congregation's) current approach to and
experience with corporate worship has changed.
� To what extent is your pastor's (or congregation's) life now characterized by
the spiritual discipline of prayer?
� Discuss how your pastor's (or congregation's) existing relationship with
others is impacted by the love of Christ.
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� Did other significant spiritual events occur during the eleven-week period that
may have impacted observed changes (e.g., an Emmaus Walk experience, a Christian
seminar or conference, new Bible study)?
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APPENDIX B
DESIGN OF THE STUDY
Daily Spiritual Discipline
� Ninety minutes with the lectionary text
� To be accomplished every Monday, Tuesday, Thursday, and Friday
� Pray the Prayer to the Holy Spirit
Come, Holy Spirit, fill the hearts of your faithful
and kindle in us the fire of your love.
Send forth your Spirit and we shall be created.
And you shall renew the face of the earth.
O God, who by the light of the Holy Spirit
did instruct the hearts of the faithful,
grant that by the same Holy Spirit we may be truly wise
and ever enjoy your consolations.
Through Christ our Lord. Amen. (Walk to Emmaus 48)
� Read through the Revised Common Lectionary texts for the week
(You may find the texts at www.lectionary.library.vanderbilt.edu.)
� After you have selected a text to preach the following Sunday, read through the
passage slowly three times.
� Journal responses to the following questions:
1 . What does this passage say about the character and nature of God?
2. What virtues or examples of faithful obedience does the text describe?
3. What sins does the text reveal or address?
4. What about this text surprises you?
5. What is God doing to edify the Church?
6. What is God saying to challenge the Church?
7. What do you hear through these passages that challenges you most?
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8. What have these passage revealed to you about yourself? About your relationship
with your family? About your relationships with your church family? About your
relationships with God?
9. What personal message do you hear within the text?
� Journal prayer requests for the following people: family members, church members,
community concerns, clergy colleagues, world affairs, and oneself
� Between 9:00 a.m. and 4:00 p.m. each weekday, take time at the top of each hour to
reflect upon moments in which you have recently encountered God's presence. Any
thoughts that come to mind are to be briefly recorded in each pastor's personal
journal.
� Prior to retiring to bed for the evening, please pray Reuben Job's Prayer at the End of
the Day:
Tender shepherd of my soul; make yourself
and your way known to me in this evening time of prayer and reflection.
Bring awareness of my failures and confidence in your desire
and ability to forgive my sins, heal my wounds,
and mend my broken places.
by the power of your presence bring me to the end of the day whole,
complete, and at peace with you, my neighbor and myself
grant a night of peaceful rest and send me forth tomorrow
as a witness to your love and grace. Amen. (73)
Take time to journal your thoughts in response to the question, "Where did you sense
God's presence with you this day?"
Finally, conclude with prayer for your family, church, community concerns.
colleagues, world affairs, and oneself
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APPENDIX C
MEMORANDUM OF CONFIDENTIALITY
The Spirituality of Preaching:
Exploring the Relationship between the
SPIRITUAL FORMATION OF THE PREACHER
AND THE SPIRITUAL FORMATION OF THE CONGREGATION
By signing this document I acknowledge that all information that is collected will
be held in confidence by Pastor David Wells. Six months after the conclusion of the
study, I understand that any data collected will be completely destroyed.
As a participant, I also agree to hold in confidence all conversations related to this
research project. Therefore, I will not reveal any dialogue that takes place within the
bounds of this study to any person other than the researcher. Pastor David Wells.
Signature of the Participant Date
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APPENDIX D
INFORMED CONSENT LETTER
LAY AND CLERGY PARTICIPANTS
The Spirituality of Preaching:
Exploring the Relationship between the Spiritual Formation of the Preacher
and the Spiritual Formation of the Congregation
You are invited to be in a research study being conducted by David Wells from
the Asbury Theological Seminary. You are invited because you are actively involved in
your local church and have been selected to participate in this research study by
your pastor.
If you agree to be in the study, you will be asked to attend worship at your local
church each Sunday through the dates ofWednesday October 29, 2014 to January
14, 2015. Prior to and following the study you will be asked to participate in two
focus groups in an effort to address the spiritual growth of your pastor as observed
through his preaching.
Your family will know that you are in the study. If anyone else is given
information about you, they will not know your name. A number will be used instead of
your name.
If something makes you feel badly while you are in the study, please tell Pastor
Wells. If you decide at any time you do not want to finish the study, you may stop
whenever you want. You can ask Pastor Wells questions any time about anything in this
study.
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Signing this paper means that you have read this, or had it read to you, and that
you want to be in the study. If you do not want to be in the study, do not sign the paper.
Being in the study is up to you, and no one will be mad if you do not sign this paper or
even if you change your mind later. You agree that you have been told about this study
and why it is being done and what to do.
Signature of Person Agreeing to Be in the Study Date Signed
Wells 160
WORKS CITED
Affleck, Bert. "John Wesley's Spiritual Disciplines for Today's Pastor." Perkins Journal
40.1 (1987): l-S.ATLA. Web. 30 July 2014.
Anderson, E. Byron. "Practicing Scripture, Unsealing the Book." Wesleyan Theological
Journal 46.2 (201 1): 86-104. ATLA. Web. 30 July 2014.
Andrews, James. "Why Theological Hermeneutics Needs Rhetoric: Augustine's De
doctrina Christiana." International Journal ofSystematic Theology. 12.2 (2010):
184-200. ATLA. Web. 30 July 2014.
Augustine. On Christian Doctrine. Trans. D. W. Robertson. New York: Liberal Arts,
1958. Print.
Billings, J. Todd. The Word ofGod for the People ofGod: An Entryway to the
Theological Interpretation ofScripture. Grand Rapids: Eerdmans, 2010. Print.
Brenner, David G. Sacred Companions: The Gift ofSpiritual Friendship and Direction.
Downers Grove: InterVarsity, 2002. Nook file.
Brother Lawrence. The Practice of the Presence ofGod: With Spiritual Maxims. Old
Tappan: Revell, 1967. Print.
Byars, Ronald P. What Language Shall I Borrow? The Bible and Christian Worship.
Grand Rapids: Eerdmans, 2008. Print.
Carter, Henry. The Methodist Heritage: Methodism 's Contribution and Obligation to
World Christianity. Nashville: Abingdon Press, 1951. Print.
Collins, Kenneth J. John Weslex: A Theological Journey. Nashville: Abingdon Press,
2003. Print.
Wells 161
Creswell, John W. Educational Research: Planning, Conducting, and Evaluating
Quantitative and Qualitative Research. Upper Saddle River, NJ: Pearson-Hall,
2008. Print.
Dermer, Scott, and Stephen Patrick Riley. "Interpreting Idolatry: Reading Scripture with
the Fathers, Wesley, and Contemporary Exegesis." Wesleyan Theological Journal
48.1 (2013): \49-6l. ATLA. Web. 30 July 2014.
English, John C. "References to St. Augustine in the Works of John Wesley." Asbury
Theological Journal 60.2 (2005): 5-24. ATLA. Web. 30 July 2014.
Finley, Jeanne Torrence. Three Simple Rules for Christian Living. Nashville, TN:
Abingdon, 2008. Nook file.
Foster, Richard J. Celebration ofDiscipline: The Path to Spiritual Growth. San
Francisco: Harper, 1988. Print.
�
. Prayer: Finding the Heart's True Home. New York: Harper, 1992. Print.
Galvan, Jose L. Writing Literature Reviews: A Guide for Students of the Social and
Behavioral Sciences. Los Angeles: Pyrczak, 1999. Print.
Green, Joel B. "The (Re-)turn of Narrative." Green and Pasquarello 1 1-36.
Green, Joel B., and Michael Pasquarello. Narrative Reading, Narrative Preaching:
Reuniting New Testament Interpretation and Proclamation. Grand Rapids, MI:
Baker Academic, 2003. Print.
Harper, Steve. "Works of Piety as Spiritual Formation: Cultivating the Grace-Filled
Life." The Wesleyan Tradition: A Paradigm for Renewal. Ed. Paul W. Chilcote.
Nashville: Abingdon, 2002. 87-97. Print.
Heitzenrater, Richard P. The Elusive Mr. Wesley. Nashville: Abingdon, 2003. Print.
Wells 162
Job, Rueben P. Three Simple Rules: A Wesleyan Way ofLiving. Nashville: Northern
Illinois Conference of the United Methodist Church, 2008. Print.
Keen, Craig. "Homo Precarius: Prayer in the Image and Likeness of God." Wesleyan
Theological Journal 33.1 (1998): 128-50. ATLA. Web. 30 July 2014.
King, Martin Luther, Jr. A Knock at Midnight. New York: Warner, 2009. Nook file.
Kinlaw, Dennis F. The Mind ofChrist. Nappanee: Asbury, 1998. Print.
�
. Preaching in the Spirit: A Preacher Looks for Something that Human Energy Cannot
Provide. Nappanee: Asbury, 1985. Print.
Knight, Henry H., III. The Presence ofGod in the Christian Life: John Wesley and the
Means ofGrace. Lanham: Scarecrow, 1992. Print.
Laytham, D. Brent. "Interpretation on the Way to Emmaus: Jesus Performs His Story."
Journal of Theological Interpretation 1.1 (2007): 101-15. New Testament
Abstracts. Web. 30 July 2014.
Lohfmk, Gerhard. Does God Need the Church? Toward a Theology of the People ofGod.
Collegeville: Liturgical, 1999. Print.
Long, Thomas G. The Witness ofPreaching. Louisville: Westminster- Knox, 1989. Print.
Macchia, Stephen A. Crafting a Rule ofLife: An Invitation to the Well-Ordered Way.
Downers Grove: InterVarsity, 2012. Nook file.
Maddix, Mark A., and Richard P. Thompson. "Scripture as Formation: The Role of
Scripture in Chrisfian Formation." Christian Education Journal 9 (2012): S-79-
93. ATLA. Web. 30 July 2014.
Wells 163
Maddox, Randy L. "John Wesley� 'A Man of One Book.'" Wesley, Wesleyans, and
Reading Bible as Scripture. Ed. Joel B. Green and David F. Watson. Waco:
Baylor UP, 2012. 3-18. Print.
McEwan, David B. "The Living and Written Voice of God: John Wesley's Reading,
Understanding, and Application of Scripture." Wesleyan Theological Journal 46. 1
(2011): \06-l9. ATLA. Web. 30 July 2014.
Mulholland, M. Robert, Jr. Shaped by the Word: The Power ofScripture in Spiritual
Formation. Nashville: Upper Room, 2000. Print.
Norwood, Frederick A. The Story ofAmerican Methodism. Nashville: Abingdon, 1974.
Print.
Nouwen, Henri J. M. Reaching Out: The Three Movements of the Spiritual Life. New
York: Bantam, 1975. Print.
Oden, Thomas C. John Wesley's Teachings. Vol. 3. Grand Rapids: Zondervan. 2014.
Nook file.
Pasquarello, Michael, III. Christian Preaching: A Trinitarian Theology ofProclamation.
Eugene: Wipf, 2006. Print.
�
. John Wesley: A Preaching Life. Nashville: Abingdon, 2010. Print.
�
. We Speak Because We Have First Been Spoken: A Grammar of the Preaching Life.
Grand Rapids: Eerdmans, 2009. Print.
Peterson, Eugene H. Living the Resurrection: The Risen Christ in Everyday Life.
Colorado Springs: NavPress, 2006. Print.
�
. Under the Unpredictable Plant: An Exploration in Vocational Holiness. Grand
Rapids: Eerdmans, 1992. Print.
Wells 164
Pulliam, Christopher Robert. "The Pastors' Study Group: Research into the Spiritual
Formation of Pastors Participating in Pastors' Study Group." Diss. Asbury
Theological Seminary, 2009. ePlace. Web. 16 Mar. 2017.
The Revised Common Lectionary. Minneapolis: Fortress, 2012. Print.
Rutledge, Fleming. And God Spoke to Abraham: Preaching from the Old Testament.
Grand Rapids: Eerdmans, 201 1. Print.
�
. The Undoing ofDeath. Grand Rapids: Eerdmans, 2002. Print.
Seamands, Stephen. Ministry in the Image ofGod. Downers Grove: InterVarsity, 2005.
Print.
Sensing, Tim. Qualitative Research: A Multi-Methods Approach to Projects for Doctor
ofMinistry Theses. Eugene: Wipf, 201 1. Print.
Smith, James K. A. Desiring the Kingdom Worship, Worldview, and Cultural Formation.
Grand Rapids: Baker, 2009. Print.
Smith, Ralph F. "Did Not Our Hearts Burn within Us?" Currents in Theology and
Mission 15.2 (1988): 187-93. New Testament Abstracts. Web. 30 July 2014.
Swindoll, Charles R. Improving Your Serve: The Art of Unselfish Living. Nashville:
Nelson, 1981. A^ooA: file.
The United Methodist Book ofWorship. Nashville: United Methodist Publishing House,
1992. Print.
Wall, Robert. "Toward a Wesleyan Hermeneutics of Scripture." Wesleyan Theological
Journal 30.2 (1995): 50-67. Web. 30 July 2014.
Wells 165
Wesley, Charles. "Come, Holy Ghost, Our Hearts Inspire." The United Methodist
Hymnal: Book of United Methodist Worship. Nashville: United Methodist
Publishing, 1989. 603. Print.
Wesley, John. "An Address to the Clergy." Works ofJohn Wesley. Vol. 10. Grand
Rapids: Zondervan, 1958. 480-500. Print
�
. "Justification by Faith." John Wesley. Ed. Albert C. Outler. New York: Oxford UP,
1964. Print.
�
. "The Lord Our Righteousness." John Wesley's Sermons: An Anthology. Ed. Albert C.
Outler and Richard P. Heitzenrater. Nashville: Abingdon, 1991. 413-25. Nook
file.
�
. "The Means of Grace." John Wesley's Sermons: An Anthology. Ed. Albert C. Outler
and Richard P. Heitzenrater. Nashville: Abingdon, 1991. 165-81. Nook file.
�
. The Works of John Wesley. 3 Vols. Ed. Albert C. Outler. Nashville: Abingdon, 1984.
Print.
�
. "To Hannah Ball." The Letters ofJohn Wesley. 8 Vols. Ed. John Telford. London:
Epworth Press, 1931. 328. Print.
Westermann, Claus. Genesis I-II: A Commentary. Minneapolis: Augsburg, 1984. Print.
Willimon, William H. Pastor: The Theology and Practice ofOrdained Ministry.
Nashville: Abingdon, 2002. Print.
Worship Booklet for Pilgrims: Walk to Emmaus. 3rd ed. Nashville: Upper Room, 2008.
Print.
